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PUBLISHERS’ NOTE 


The contents of this Volume were originally published in the 
ARYA Journal as under: 


I. The Secret of the Veda (comprising Part I) appeared 
serially from 1914 August to 1916 July. 


2. Selected Hymns (Part II), likewise, from 1914 August to 
1915 July. 


3. Hymns of the Atris (Part III) from rors August to 1917 
December. Some of the Hymns to Agni (Rig-veda V.1 to 28) 
from this series were later revised by Sri Aurobindo and have 
been included in the book Hymns to the Mystic Fare. They are, 
however, retained here in their original translation, as it appeared 
in the Arya, for the value of the Notes which accompanied it. 


4. Other Hymns ‘(Part IV) appeared during 1915 August- 
1920 January. 

A draft of a chapter (the only one written) on The Origins of 
“Aryan Speech, found among the Mss. of the author, has been 
appended to the Volume for its relevancy to the discussion of 
the subject in Chapter V, Part I (Vide p. §9). 
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PART ONE 


THE SECRET OF THE VEDA 


CHAPTER I 


THE PROBLEM AND ITS SOLUTION 


Is there at all or is there still a secret of the Veda? 


According to current conceptions the heart of that ancient 
mystery has been plucked out and revealed to the gaze of all, 
or rather no rcal secret ever existed. The hymns of the Veda 
are the sacrificial compositions of a primitive and still barbarous 
race written around a system of ceremonial and propitiatory rites, 
addressed to personified Powers of Nature and replete with a 
confused mass of half-formed myth and crude astronomical alle- 
gories yet in the making. Only in the later hymns do we perceive 
the first appearance of deeper psychological and moral ideas— 
borrowed, some think, from the hostile Dravidians, the “robbers” 
and ‘‘Veda-haters” freely cursed in the hymns themselves,—and, 
however acquired, the first seed of the later Vedantic speculations. 
This modern theory is in accord with the received idea of a rapid 
human evolution from the quite recent savage; it is supported by 
an imposing apparatus of critical research and upheld by a number 

*of Sciences, unhappily still young and still largely conjectural 
in their methods and shifting in their results,—Comparative 
Philology, Comparative Mythology and the Science of 
Comparative Religion. 

It is my object in these chapters to suggest a new view of the 
ancient problem. I do not propose to use a ‘negative and destruc- 
tive method directed against the received"solutions, but simply 
to present, positively and constructively, a larger and, in some sort, 
a complementary hypothesis built upon broader foundations,— 
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a hypothesis which, in addition, may shed light on one or two 
important problems in the history of ancicht thought ang cult 
left very insufficient'y solved by the ordinary theories. 

We have in the Rig-veda,—the true and only Veda in the 
estimation of European scholars,—a body of sacrificial hymns 
couched in a very ancient language which presents a number 
of almost insoluble difficultics. It is full of ancient forms and 
words which do not appear in later speech and have often to be 
fixed in some doubtful sense by intelligent conjecturc; a mass even 
of the words that it has in common with classical Sanskrit seem 
to bear or at least to admit another significance than in the later 
literary tonguc; and a multitude of its vocables, especially the most 
common, those which are most vital to the sense, are capable of 
a surprising number of unconnected significances which may 
give, according to our preference in selection, quite different 
complexions to whole passages, wholc hymns and even to the 
whole thought of the Veda. In the course of several thousands 
of years there have been at least three considerable attempts, 
entirely differing from each other ın their methods and results, 
to fix the sense of these ancient litanies. One of these is prehistoric 
in time and exists only by fragments in the Brahmanas and 
Upanishads; but we possess in its entirety the traditional inter- 
pretation of the Indian scholar Sayana and we have in our own 
day the interpretation constructed after an immense labour of 
comparison and conjecture by modern European scholarship. 
Both of them present one characteristic in common, the extra- 
ordinary incoherence and poverty of sense which their results 
stamp upon the ancient hymns. The separate lines can be given, 
whether naturally or by force of conjecture, a good sense or a 
sense that hangs together; the diction that results, if garish in 
style, if loaded with otiose and decorative epithets, if developing 
extraordinarily little of meaning in an amazing mass of gaudy 
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figure and verbiage, can be made to run into intelligible sentences; 
but when we come fo read the hymns as a whole we seem to be 
in the presence of men who, unlike the early writers of other 
races, were incapable of coherert and natural expression or of 
connected thought. Except in the briefer and simpler hymns, 
the language tends to be either obscure or artificial; thc thoughts 
are either unconnected or have to be forced and beaten by the 
interpreter into a whole. The scholar in dealing with his text is 
obliged to substitute for interpretation a process almost of 
fabrication. We feel that he is not so much revealing the sense as 
hammceiing and forging rebellious material into some sort of 
shape and consistency. 

Yet these obscure and barbarous compositions have had the 
most splendid good fortune in all literary history. They have 
been the reputed source not only of some of the world’s richest 
and profoundest religions, but of some of its subtlest metaphysical 
philosophics. In the fixed tradition of thousands of years they have 
been revered as the origin and standard of all that can be held 
as authoritative and truc in Brahmana and Upanishad, in Tantra 
and Purana, in the doctrines of great philosophical schools and 
in the teachings of famous saints and sages. The name borne by 
them was Veda, the knowledge,—the received name for the high- 
est spiritual truth of which the human mind is capable. But if 
We accepi the current interpretations, whether Sayana’s or the 
modern theory, the whole of this sublime and sacred reputation 
is a colossal fiction. The hymns are, on the contrary, nothing more 
than the naive superstitious fancies of untaught and materialistic 
barbarians concerned only with the most external gains and enjoy- 
ments and ignorant of all but the most elementary moral notions 
or religious aspirations. Nor do cccasional passages, quite out of 
harmony with their general spirit, destroy this total impression. 
The true foundation or starting-point of the later religions and 
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philosophies is the Upanishads, which have then to be conceived 
as a revolt of philosophical and speculative minds againgt the 
ritualistic materialism of the Vedas. 

But this conception, supported by misleading European parallels, 
really explains nothing. Such profound and ultimate thoughts, 
such systems of subtle and elaborate psychology as are found 
in the substance of the Upanishads, do not spring out of a previous 
void. The human mind in its progress marches from knowledge 
to knowledge, or it renews and enlarges previous knowledge 
that has been obscured and overlaid, or it seizes on old imperfect 
clues and is led by them to new discoveries. The thought of 
the Upanishads supposes great origins anterior to itself, and 
these in the ordinary theories are lacking. The hypothesis, in- 
vented to fill the gap, that these ideas were borrowed by barbarous 
Aryan invaders from the civilised Dravidians, is a conjecture 
supported only by other conjectures. It is indeed coming to be 
doubted whether the whole story of an Aryan invasion through 
the Punjab is not a myth of the philologists. ° 

Now, in ancient Europe the schools of intellectual philosophy 
were preceded by the secret doctrines of the mystics; Orphic 
and Eleusinian mysteries prepared the rich soil of mentality 
out of which sprang Pythagoras and Plato. A similar starting- 
point is at least probable for the later march of thought in India. 
Much indeed of the forms and symbols of thought which we° 
find in the Upanishads, much of the substance of the Brah- 
manas supposes a period in India in which thought took the 
form or the veil of secret teachings such as those of the Greek 
mysteries. 

Another hiatus left by the received theories is the gulf that 
divides the material worship of external Nature-Powers in the 
Veda from the developed religion of the Greeks and from the 
psychological and spiritual ideas we find attached to the func- 
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tions of the Gods in the. Upanishads and Puranas. We may 
accep for the presènt the theory that the earliest fully intelli- 
gent form of human religion is necessarily,—since man on earth 
begins from the external and proceeds to the internal,—a worship 
of outward Nature-Powers invested with the consciousness and 
the personality that he finds in his own being. 

Agni in the Veda is avowedly Fire; Surya is the Sun, Parjanya 
the Raincloud, Usha the Dawn; and if the material origin or 
function of some other Gods is less trenchantly clear, it is easy 
to render the obscure precise by philological inferences or in- 
genious speculation. But when we come to the worship of the 
Greeks not much later in date than the Veda, according to modern 
ideal of chronology, we find a significant change. The material 
attributes of the Gods are effaced or have become subordinate 
to psychological conceptions. The impetuous God of Fire 
has been converted into a lame God of Labour; Apollo, the Sun, 
presides over poetical and prophetic inspiration; Athene, who 
may plausibly be identified as in origin a Dawn-Goddess, has 
lost all memory of her material functions and is the wise, strong 
and pure Goddess of Knowledge; and there are other deities 
also, Gods of War, Love, Beauty, whose material functions have 
disappeared if they ever existed. It is not enough to say that 
this change was inevitable with the progress of human civilisa- 


*tion: the process also of the change demands inquiry and elucida- 


tion. We see the same revolution effected in the Puranas partly 
by the substitution of other divine names and figures, but also 
in part by the same obscure process that we observe in the evo- 
lution of Greek mythology. The river Saraswati has become 
Muse and Goddess of Learning; Vishnu and Rudra of the Vedas 
are now the supreme Godhead, members of a divine Triad and 
expressive separately of conservative and destructive process in 
the cosmos. In the Isha Upanishad we find an appeal to Surya 
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as a God of revelatory knowledge by whose action we can arrive 
at the highest truth. This, too, is his function in the sacred 
Vedic formula of the Gayatri which was for thousands of years 
repeated by every Brahmin in his daily meditation; and we 
may note that this formula is a verse from the Rig-veda, from a 
hymn of the Rishi Vishwamitra. In the same Upanishad, Agni 
is invoked for purely moral functions as the purifier from sin, 
the leader of the soul by the good path to the divine Bliss, and 
he seems to be identified with the power of the will and respon- 
sible for human actions. In other Upanishads the gods are 
clearly the symbols of sense-functions in man. Soma, the plant 
which yielded the mystic wine for the Vedic sacrifice, has be- 
come not only the God of the moon, but manifests himself as 
mind in the human being. These evolutions suppose some 
period, posterior to the early material worship or superior Pan- 
theistic Animism attributed to the Vedas and prior to the de- 
veloped Puranic mythology, in which the gods became invested 
with deeper psychological functions, a period which may well 
have been the Age of the Mysteries. As things stand, a gap is 
left or else has been created by our exclusive preoccupation with 
the naturalistic element in the religion of the Vedic Rishis. 

I suggest that the gulf is of our own creation and does not 
really exist in the ancient sacred writings. The hypothesis I 
propose is that the Rig-veda is itself the onc considerable docu- 
ment that remains to us from the early period of human thought 
of which the historic Eleusinian and Orphic mysteries were the 
failing remnants, when the spiritual and psychological knowledge 
of the race was concealed, for reasons now difficult to determine, 
in a veil of concrete and material figures and symbols which 
protected the sense from the profane and revealed it to the 
initiated. One of the leading principles of the mystics was the 
sacredness and secrecy of self-knowledge and the true know- 


THE PROBLEM AND ITS SOLUTION 9 


ledge of the Gods. This wisdom was, they thought, unfit, per- 
haps egen dangerous to the ordinary human mind or in any case 
liable to perversion and misuse and loss of virtue if revealed to 
vulgar and unpurified spirits. Hence they favoured the existence 
of an outer worship, effective but imperfect, for the profane, 
an inner discipline for the initiate, and clothed their language in 
words and images which had, equally, a spiritual sense for the 
elect, a concrete sense for the mass of ordinary worshippers. The 
Vedic hymns were conceived and constructed on this principle. 
Their formulas and ceremonies are, ovcrtly, the details of an 
outward ritual devised for the Pantheistic Nature-Worship which 
was then the common religion, covertly the sacred words, the 
effective symbols of a spiritual experience and knowledge and a 
psychological discipline of self-culture which were then the 
highest achievement of the human race. The ritual system 
recognised by Sayana may, in its externalities, stand; the natural- 
istic sense discovered by European scholarship may, in its 
general conceptions, be accepted; but behind them there is always 
the true and still hidden secret of the Veda,—the secret words, 
ninya vacamst, which were spoken for the purified in soul and 
the awakened in knowledge. To disengage this less obvious but 
more important sense by fixing the import of Vedic terms, the 
sense of Vedic symbols and the psychological functions of the 
Gods is thus a difficult but necessary task, for which these chap- 
ters and the translations that accompany them are only a 
preparation. 

The hypothesis, if it proves to be valid, will have three ad- 
vantages. It wil] elucidate simply and effectively the parts of the 
Upanishads that remain yet unintelligible or ill-understood as 
well as much of the origins of the Puranas. It will explain and 
justify rationally the whole ancient tradition of India; for it will 
“be found that, in sober truth, the Vedanta, Purana, Tantra, the 
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philosophical schools and the great Indian religions do go back 
in their source to Vedic origins. We can see there in their qgiginal 
seed or in their carly or even primitive forms the fundamental 
conceptions of later Indian thought. Thus a natural starting- 
point will be provided for a sounder study of Comparative 
Religion in the Indian field. Instead of wandering amid insecure. 
speculations or having to account for impossible conversions 
and unexplained transitions we shall have a clue to a natural and 
progressive development satisfying to the reason. Incidentally, 
some light may be thrown on the obscurities of early cult and 
myth in other ancient nations. Finally, the incoherencies of the 
Vedic texts will at once be explained and disappear. They exist 
in appearance only, because the real thread of the sense is to be 
found in an inner meaning. That thread found, the hymns 
appear as logical and organic wholes and the expression, though 
alien in type to our modern ways of thinking and speaking, be- 
comes, in its own style, just and precise and sins rather by eco- 
nomy of phrase than by excess, by over-pregnancy rather than 
by poverty of sense. The Veda ceases to be merely an interesting 
remnant of barbarism and takes rank among the most important 
of the world’s early Scriptures. 


CHAPTER II 


A RETROSPECT OF VEDIC THEORY 
(1) 

VEDA, then, is the creation of an age anterior to our intellectual 
philosophies. In that original epoch thought proceeded by other 
methods than those of our logical reasoning and speech accepted 
modes of expression which in our modern habits would be inad- 
missible. The wisest then depended on inner experience and the 
suggestions of the intuitive mind for all knowledge that ranged 
beyond mankind’s ordinary perceptions and daily activities. 
Their aim was illumination, not logical conviction, their ideal 
the inspired seer, not the accurate reasoner. Indian tradition has 
faithfully preserved this account of the origin of the Vedas. The 
Rishi was not the individual composer of the hymn, but the 
seer (dras{z) of an eternal truth and an impersonal knowledge. 
The language of Veda itself is suzi, a rhythm not composed 
by the intellect but heard, a divine Word that came vibrating 
out of the Infinite to the inner audience of the man who had 
previously made himself fit for the impersonal knowledge. The 
words themselves, drsti and sruti, sight and hearing, are Vedic 
@xpressions; these and cognate words signify, in the esoteric 
terminology of the hymns, revelatory knowledge and the contents 
of inspiration. 

In the Vedic idea of the revelation there is no suggestion of 
the miraculous or the supernatural. The Rishi who employed 
these faculties, had acquired them by a progressive self-culture. 
Knowledge itself was a travelling and a reaching, or a finding and 
a winning; the revelation came only at the end, the light was the 
prize of a final victory. There is continually in the Veda this 
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t 
image of the journey, the soul’s march on the path of Truth. 
On that path, as it advances, it also ascends;‘new vistas of power 
and light open to ‘ts aspiration; it wins by a heroic effort its 
enlarged spiritual posscssions. 

From the historical point of view the Rig-veda may be re- 
garded as a record of a great advance made by humanity by 
special means at a certain period of its collective progress. In 
its esoteric, as well as its exoteric significance, it is the Book of 
Works, of the inner and the outer sacrifice; it is the spirit’s 
hymn of battle and victory as it discovers and climbs to planes 
of thought and experience inaccessible to the natural or animal 
man, man’s praise of the divine Light, Power and Grace at work 
in the mortal. It is far, thereforc, from being an attempt to set 
down the results of intellectual or imaginative speculation, nor 
does it consist of the dogmas of a primitive religion. Only, out 
of the sameness of experience and out of the impersonality of the 
knowledge received, there arise a fixed body of conceptions 
constantly repeated and a fixed symbolic language which, per- 
haps, in that eatly human specch, was the inevitable form of 
these conceptions because alone capable by its combined con- 
crcteness and power of mystic suggestion of expressing that 
which for the ordinary mind of the race was inexpressible. We 
have, at any rate, the same notions repeated from hymn to hymn 
with the same constant terms and figures and frequently in the 
same phrases with an entire indifference to any search for poetical 
originality or any demand for novelty of thought and freshness 
of language. No pursuit of aesthetic grace, richness or beauty 
induces these mystic pocts to vary the consecrated form which 
had become for them a sort of divine algebra transmitting the 
eternal formulae of the Knowledge to the continuous succession 
of the initiates. 

The hymns possess indeed a finished metrical form, a constant 
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subtlety and skill in their technique, great variations of style and 
poeticgl personality? they are not the work of rude, barbarous 
and primitive craftsmen, but the living breath of a supreme and 
conscious Art forming its creations in the puissant but well- 
governed movement of a self-observing inspiration. Still, all 
these high gifts have deliberately been exercised within one 
unvarying framework and always with the same materials. For 
the art of expression was to the Rishis only a means, not an aim; 
their principal preoccupation was strenuously practical, almost 
utilitarian, in the highest sense of utility. The hymn was to the 
Rishi who composed it a means of spiritual progress for himself 
and for others. It rose out of his soul, it became a power of his 
mind, it was the vehicle of his self-expression in some important 
or even critical moment of his life’s inner history. It helped him 
to express the god in him, to destroy the devourer, the expresser 
of evil; it became a weapon in the hands of the Aryan striver 
after perfection, it flashed forth like Indra’s lightning against 
the Coverer on the slopes, the Wolf on the path, the Robber by 
the streams. 

The invariable fixity of Vedic thought when taken in con- 
junction with its depth, richness and subtlety, gives rise to some 
interesting speculations. For we may reasonably argue that such 
a fixed form and substance would not easily be possible in the 
‘beginnings of thought and psychological experience or even during 
their early progress and unfolding. We may therefore surmise 
that’ our actual Sanhita represents the close of a period, not its 
commencement, nor even some of its successive stages. It is 
even possible that its most ancient hymns are a comparatively 
modern development or version of a more ancient’ lyric evangel 


1 The Veda itself speaks constantly of “ancient” and “m ý 
Rishis, (pūrvah...nūtanah), the former remote enough to be regarded as 
‘a kind of demigods, the first founders of knowledge. 
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couched in the freer and more pliable forms of a still earlier 
human speech. Or the whole voluminous mass of its litanies may 
be only a selection by Veda Vyasa out of a more richly vocal 
Aryan past. Made, according to the common belief, by Krishna 
of the Isle, the great traditional sage, the colossal compiler 
(Vyasa), with his face turned towards the commencement of the 
Iron Age, towards the centuries of increasing twilight and final 
darkness, it is perhaps only the last testament of the Ages of 
Intuition, the luminous Dawns of the Forefathers, to their 
descendants, to a human race already turning in spirit towards 
the lower levels and the more easy and secure gains—secure 
perhaps only in appearance—of the physical life and of the 
intellect and the logical reason. 

But these are only speculations and inferences. Certain it is 
that the old tradition of a progressive obscuration and loss of 
the Veda as the law of the human cycle has been fully justified 
by the event. The obscuration had already proceeded far before 
the opening of the next great age of Indian spirituality, the 
Vedantic, which struggled to preserve or recover what it yet 
could of the ancient knowledge. It could hardly have been other- 
wise. For the system of the Vedic mystics was founded upon 
experiences difficult to ordinary mankind and proceeded by the 
aid of faculties which in most of us are rudimentary and imper- 
fectly developed and, when active at all, are mixed and irregular 
in their operation. Once the first intensity of the search after 
truth had passed, periods of fatigue and relaxation were bound 
to intervene in which the old truths would be partially lost. Nor 
once lost, could they easily be recovered by scrutinising the 
sense of the ancient hymns; for those hymns were couched in a 
language that was deliberately ambiguous. 

A tongue unintelligible to us may be correctly understood 
once a clue has been found; a diction that is deliberately ambi- 
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guous, holds its secret much more obstinately and successfully, 
for it is full of lures'and of indications that mislead. Therefore 
when fhe Indian mind turned again to review the sense of Veda, 
the task was difficult and the success only partial. One source 
of light still existed, the traditional knowledge handed down 
among those who memorised and explained the Vedic text or 
had charge of the Vedic ritual,—two functions that had originally 
been one; for in the early days the priest was also the teacher and 
seer. But the clearness of this light was already cbscured. Even 
Purohits of repute performed the rites with a very imperfect 
knowledge of the power and the sense of the sacred words which 
they repeated. For the material aspects of Vedic worship had 
grown like a thick crust over the inner knowledge and were 
stifling what they had once served to protect. The Veda was 
already a mass of myth and ritual. The power had begun to 
disappear out of the symbolic ceremony; the light had departed 
from ghe mystic parable and left only a surface of apparent 
grotesqueness and naivete. 

The Brahmanas and the Upanishads are the record of a power- 
ful revival which took the sacred text and ritual as a starting- 
point for a new statement of spiritual thought and experience. 
This movement had two complementary aspects, one, the con- 
servation of the forms, another the revelation of the soul of 
Yeda,—the first represented by the Brahmanas,' the second by 
the Upanishads. 

The Brahmanas labour to fix and preserve the minutiae of the 
Vedic ceremony, the conditions of their material effectuality, 
the symbolic sense and purpose of their different parts, move- 


1 Necessarily, these and other appreciations in the chapter are brief 
and summary views of certain main tendencies. The Brahmanas for ins- 
tance have their philosophical passages. 
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ments, implements, the significance of texts important in the 
ritual, the drift of obscure allusions, the memory of ancient 
myths and traditions. Many of their legends are evidently 
posterior to the hymns, invented to explain passages which were 
no longer understood; others may have been part of the apparatus 
of original myth and parable employed by the ancient symbolists 
or memories of the actua! historical circumstances surrounding 
the composition of the hymns. Oral tradition is always a light 
that obscures; a new symbolism working upon an old that is 
half lost, is likely to overgrow rather than reveal it; therefore 
the Brahmanas, though full of interesting hints, help us very little 
in our research; nor are they a safe guide to the meaning 
of separate texts when they attempt an exact and verbal 
interpretation. 

The Rishis of the Upanishads followed another method. They 
sought to recover the lost or waning knowledge by meditation 
and spiritual experience and they used the text of the ancient 
mantras as a prop or an authority for their own intuitions and 
perceptions; or else the Vedic Word was a seed of thought and 
vision by which they recovered old truths in new forms. What 
they found, they expressed in other terms more intelligible to 
the age in which they lived. in a certain sense their handling of 
the texts was not disinterested; jt was not governed by the scholar’s 
scrupulous desire to arrive at the exact intention of the words 
and the precise thought of the sentences in their actual framing. 
They were seekers of a higher than verbal truth and used Words 
merely as suggestions for the illumination towards which they 
were striving. They knew not or they neglected the etymological 
sense and employed often a method of symbolic interpretation 
of component sounds in which it is very difficult to follow them. 
For this reason, while the Upanishads are invaluable for the 
light they shed on the principal ideas and on the psychological 
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system of the ancient Rishis, they help us as little as the Brab- 
manas in determinirig the accurate sense of the texts which they 
quote. Their real work was to found Vedanta rather than to 
interpret Veda. 

For this great movement resulted in a new and more perma- 
nently powerful statement of thought and spirituality, Veda 
culminating in Vedanta. And it held in itself two strong ‘ten- 
dencies which worked towards the disintegration of the old 
Vedic thought and culture. First, it tended to subordinate 
more and more completely the outward ritual, the material 
utility of the mantra and the sacrifice to a more purely 
spiritual aim and intention. The balance, the synthesis 
preserved by the old Mystics between the external and the 
internal, the material and the spiritual life was displaced and 
disorganised. A new balance, a new synthesis was established, 
leaning finally towards asceticism and renunciation, and main- 
tained itself until it was in its turn displaced and disorganised 
by the exaggeration of its own tendencies in Buddhism. The 
sacrifice, the symbolic ritual became more and more a useless 
survival and even an encumbrance; yet, as so often happens, 
by the very fact of becoming mechanical and ineffective the 
importance of everything that was most external in them came 
to be cxaggerated and their minutiae irrationally enforced by 
vhat part of the national mind which still clung to them. A sharp 
practical division came into being, effective though never entirely 
recognised in theory, between Veda and Vedanta, a distinction 
which might be expressed in the formula, “the Veda for the 
priests, the Vedanta for the sages.” 

The second tendency of Vedantic movement was to disen- 
cumber itself progressively of the symbolic language, the veil 
of concrete myth and poetic figure, in which the Mystics had 
shrouded their thought and to substitute a clearer statement and 
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more philosophical language. The complete evolution of this 
tendency rendered obsolete the utility not only of the Vedic 
ritual but of the Vedic text. Upanishads, increasingly clear and 
direct in their language, became the fountainhead of the highest 
Indian thought and replaced the inspired verses of Vasishtha and 
Vishyamitra,' The Vedas, becoming less and less the indis- 
pensable basis of education, were no longer studied with the 
same zeal and intelligence; their symbolic language, ceasing to 
be used, lost the remnant of its inner sense to new generations 
whose whole manner of thought was different from that of the 
Vedic forefathers. The Ages of Intuition were passing away 
into the first dawn of the Age of Reason. 

Buddhism completed the revolution and Jeft of the externalities 
of the ancient world only some venerable pomps and some 
mechanical usages. It sought to abolish the Vedic sacrifice and 
to bring into use the popular vernacular in place of the literary 
tongue. And although the consummation of its work was delayed 
for several centuries by the revival of Hinduism in the Puranic 
religions, the Veda itself benefited little by this respite. In order 
to combat the popularity of the new religion it was necessary to 
put forward instead of venerable but unintelligible texts Scrip- 
tures written in an easy form of a more modern Sanskrit. For 
the mass of the nation the Puranas pushed aside the Veda and 
the forms of new religious systems took the place of the anciem 
ceremonies, As the Veda had passed from the sage to the priest, 
so now it began to pass from the hands of the priest into” the 
hands of the scholar. And in that keeping it suffered the last 


1 Again this expreses the main tendency and is subject to qualification, 
The Vedas are also quoted as authorities; but as a whole it is the Upani- 
shads that become the Book of Knowledge, the Veda being rather the 
Book of Works. i 
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mutilation of its sense and the last diminution of its true dignity 
and sanctity. 3 

Not that the dealings of Indian scholarship with the hymns, 
beginning from the pre-Christian centuries, have been altogether 
a record of loss. Rather it is to the scrupulous diligence and 
conservative tradition of the Pandits that we owe the preservation 
of Veda at all after its secret had been lost and the hymns them- 
selves had ceased in practice to be a living Scripture. And even 
for the recovery of the lost secret the two millenniums of scholastic 
orthodoxy have left us some invaluable aids, a text determined 
scrupulously to its very accentuation, the important lexicon of 
Yaska and Sayana’s great commentary which in spite of its many 
and often startling imperfections remains still for the scholar 
an indispensable first step towards the formation of a sound 
Vedic learning. 


CHAPTER II 


A RETROSPECT OF VEDIC THEORY 
(2) 
THE SCHOLARS 


‘THE text of the Veda which we possess has remained uncorrupted 
for over two thousand years. It dates, so far as we know, from 
that great period of Indian intellectual activity, contemporaneous 
with the Greek efflorescence, but earlier in its beginnings, which 
founded the culture and civilisation recorded in the classical 
literature of the land. We cannot say to how much earlier a date 
our text may be carried. But there are certain considerations 
which justify us in supposing for it an almost enormous antiquity. 
An accurate text, accurate in every syllable, accurate in every 
accent, was a matter of supreme importance to the Vedic rituaksts; 
for on scrupulous accuracy depended the effectuality of the 
sacrifice. We are told, for instance, in the Brahmanas the story 
of Twashtri who, performing a sacrifice to produce an avenger 
of his son slain by Indra, produced, owing to an error of accen- 
tuation, not a slayer of Indra, but one of whom Indra must be 
the slayer. The prodigious accuracy of the ancient Indian me- 
mory is also notorious. And the sanctity of the text prevented 
such interpolations, alterations, modernising revisions as fiave 
replaced by the present form of the Mahabharata the ancient 
epic of the Kurus. It is not, therefore, at all improbable that 
we have the Sanhita of Vyasa substantially as it was arranged 
by the great sage and compiler. 

Substantially, not in its present written form. Vedic prosody 
differed in many respects from the prosody of classical Sanskrit 

20 
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and, especially, employed a greatcr freedom in the use of that 
principle of euphotic combination of separate words (sandhi) 
which is so peculiar a feature of the literary tongue. The Vedic 
Rishis as was natural in a living speech, followed the ear rather 
than fixed rule; sometimes they combined the separate words, 
sometimes they left them uncombined. But when the Veda came 
to be written down, the law of euphonic combination had assumed 
a much more despotic authority over the language and the ancient 
text was written by the grammarians as far as possible in conso- 
nance with its regulations. They were careful, however, to accom- 
pany it with another text, called the Padapatha, in which all 
euphonic combinations were again resolved into the original and 
separate words and even the components of compound words 
indicated. 

It is a notable tribute to the fidelity of the ancicnt memorisers 
that, instead of the confusion to which this system might so 
easily have given rise, it is always perfectly easy to resolve the 
formal text into the original harmonies of Vedic prosody. And 
very few are the instances in which the exactness or the sound 
judgment of the Padapatha can be called into question. 

We have, then, as our basis a text which we can confidently 
accept and which, even if we hold it in a few instances doubtful 
or defective, does not at any rate call for that often licentious 
dabour of emendation to which some of the European classics 
lend themselves. This is, to start with, a priceless advantage for 
whith we cannot be too grateful to the conscientiousness of the 
old Indian learning. 

In certain other directions it might not be safe always to 
follow implicitly the scholastic tradition,—as in the ascription 
of the Vedic poems to their respective Rishis, wherever older 
tradition was not firm and sound. But these are details of minor 
importance. Nor is there, in my view, any good reason to doubt 
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that we have the hymns arrayed, for the most part, in the right 
order of their verses and in their exact entirety. The exceptions, 
if they exist, are negligible in number and importance. "When 
the hymns seem to us incoherent, it is because we do not under- 
stand them. Once the clue is found, we discover that they are 
perfect wholes as admirable in the structure of their thought as 
in their language and their rhythms. 

It is when we come to the interpretation of the Veda and 
seek help from ancient Indian scholarship that we feel compelled 
to make the largest reserves. For even in the earlicr days of 
classical crudition the ritualistic view of the Veda was alrcady 
dominant, the original sense of the words, the lines, the allusions, 
the clue to the structure of the thought had been long lost or 
obscured; nor was there in the erudite that intuition or that spiri- 
tual experience which might have partly recovered the lost secret. 
In such a field mere learning, especially when it is accompanied 
by an ingenious scholastic mind, is as often a snare as a guide. 

In Yaska’s lexicon, our most important help, we have to. dis- 
tinguish between two elements of very disparate value. When 
Yaska gives as a lexicographer the various meanings of Vedic 
words, his authority is great and the help he gives is of the first 
importance. It does not appear that he possessed all the ancient 
significances, for many had been obliterated by Time and Change 
and in the absence of a scientific Philology could not be restored: 
But much also had been preserved by tradition. Wherever Yaska 
preserves this tradition and does not use a grammarian’s ingenfiity, 
the meanings he assigns to words, although not always applicable 
to the text to which he refers them, can yet be confirmed as pos- 
sible senses by a sound Philology. But Yaska the etymologist 
does not rank with Yaska the lexicographer. Scientific grammar 
was first developed by Indian learning, but the beginnings of 
sound Philology we owe to modern research. Nothing can be 
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more fanciful and lawless than the methods of mere ingenuity 
used by the old etymologists down even to the nineteenth century, 
whether in Europe or India. And when Yaske follows these 
methods, we are obliged to part company with him entirely. 
Nor in his interpretation of particular texts is he more convincing 
than the later erudition of Sayana. 

The commentary of Sayana closes the period of original and 
living scholastic work on the Veda which Yaska’s Nirukta among 
other important authoritics may be said to open. The lexicon 
was compiled in the earlier vigour of the Indian mind when 
it was assembling its prehistoric gains as the materials of a fresh 
outburst of originality; the Commentary is almost the last great 
work of the kind left to us by the classical tradition in its final 
refuge and centre in Southern India before the old culture was 
dislocated and broken into regional fragments by the shock of 
the Mahomedan conquest. Since then we have had jets of 
strong and original cffort, scattercd attempts at new birth and 
novel combination, but work of quite this general, massive and 
monumental character has hardly been possible. 

The commanding merits of this great legacy of the past are 
obvious. Composed by Sayana with the aid of the most learned 
scholars of his time, it is a work representing an enormous 
labour of erudition, more perhaps than could have been com- 

emanded at that time by a single brain. Yet it bears the stamp 
of the co-ordinating mind. It is consistent in the mass in spite 
of tts many inconsistencies of detail, largely planned, yet most 
simply, composed in a style lucid, terse and possessed of an 
almost literary grace one would have thought impossible in the 
traditional form of the Indian commentary. Nowhere is there 
any display of pedantry; the struggle with the difficulties of the 
text is skilfully veiled and there is an air of clear acuteness and 
of assured, yet unassuming authority which imposes even on 
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the dissident. The first Vedic scholars in Europe admired 
especially the rationality of Sayana’s interpretations. 

Yet, even for the external sense of the Veda, it is not possible 
to follow either Sayana’s method or his results without the 
largest reservation. It is not only that he admits in his method 
licenses of language and construction which are unnecessary 
and sometimes incredible, nor that he arrives at his results, 
often, by a surprising inconsistency in his interpretation of 
common Vedic terms and even of fixed Vedic formulae. These 
are defects of detail, unavoidable perhaps in the state of the 
materials with which he had to deal. But it is the central de- 
fect of Sayana’s system that he is obsessed always by the ritual- 
istic formula and sceks continually to force the sense of the 
Veda into that narrow mould. So he loses many clues of the 
greatest suggestiveness and importance for the cxternal sense 
of the ancient Scripturé,—a problem quite as interesting as its 
internal sense. he outcome is a representation of the Rishis, 
their thoughts, their culture, their aspirations, so narrow and 
poverty-stricken that, if accepted, it renders the ancient reverence 
for the Veda, its sacred authority, its divine reputation quite 
incomprehensible to the reason or only explicable as a blind and 
unquestioning tradition of faith starting from an original error. 

There are indeed other aspects and elements in the com- 
mentary, but they are subordinate or subservient to the mair 
idea. Sayana and his helpers had to work upon a great mass of 
often conflicting speculation and tradition which still survived 
from the past. To some of its elements they had to give a formal 
adhesion, to others thcy felt bound to grant minor concessions. 
It is possible that to Sayana’s skill in evolving out of previous 
uncertainty or even confusion an interpretation which had firm 
shape and consistence, is due the great and long-unquestioned 
authority of his work. 
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The first element with which Sayana had to deal, the most 
interesting to us, wds the remnant of the old spiritual, philo- 
sophic or psychological interpretations of the Shruti which were 
the true foundation of its sanctity. So far as these had entered 
into the current or orthodox! conceptiox:, Sayana admits them; 
but they form an exceptional element in his work, insignificant 
in bulk and in importance. Occasionally he gives a passing 
mention or concession to less current psychological renderings. 
He mentions, for instance, but not to admit it, an old inter- 
pretation of Vritra as the Coverer who holds back from man the 
objects of his desire and his aspirations. For Sayana Vritra is 
either simply the enemy or the physical cloud-demon who 
holds back the waters and has to be pierced by the Rain-giver. 

A second clement is the mythological, or, as it might almost 
be called, the Puranic,—myths and stories of the gods given in 
their outward form without that deeper sense and symbolic 
fact which is the justifying truth of all Purana.” 

A third element is the legendary and historic, the stories of 
old kings and Rishis, given in the Brahmanas or by later tradi- 
tion in explanation of the obscure allusions of the Veda. Sayana’s 
dealings with this element are marked by some hesitation. Often 
he accepts them as the right interpretation of the hymns; some- 
times he gives an alternative sense with which he has evidently 
fhore intellectual sympathy, but wavers between the two 
authorities. 

More important is the element of naturalistic interpretation. 


1 I use the word loosely. The terms orthodox and heterodox in the 
European or sectarian sense have no true application to India where 
opinion has always been free. 

2 There is reason to suppose that Purana (legend and apologue) and 
Itihasa (historical tradition) were parts of Vedic culture long before the 
present forms of the Puranas and historical Epics were evolved. 
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Not only are there the obvious or the traditional identifications, 
Indra, the Maruts, the triple Agni, Surya, Usha, but we find that 
Mitra was identified with the Day, Varuna with the Night, 
Aryaman and Bhaga with the Sun, the Ribhus with its rays. 
We have here the seeds of that naturalistic theory of the Veda 
to which European learning has given so wide an extension. 
The old Indian scholars did not use the same freedom or the 
same systematic minuteness in their speculations. Still this 
element in Sayana’s commentary is the true parcnt of the 
European Science of Comparative Mythology. 

But it is the ritualistic conception that pervades; that is 
the persistent note in which all others lose themselvcs. In the 
formula of the philosophic schools, the hymns, even while stand- 
ing as a supreme authority for knowledge, are yet principally and 
fundamentally concerned with the Karmakanda, with works, 
—and by works was understood, preeminently, the ritualistic 
observation of the Vedic sacrifices. Sayana labours always in 
the light of this idea. Into this mould he moulds the language 
of the Veda, turning the mass of its characteristic words into 
the nitualistic significances,—food, priest, giver, wealth, praise, 
prayer, rite, sacrifice. 

Wealth and food;—for it is the most cgoistic and materialistic 
objects that are proposed as the aim of the sacrifice, posscssions, 
strength, power, children, servants, gold, horses, cows, victory, 
the slaughter and the plunder of cncmies, the destruction of 
rival and malcvolent critic. As one reads and finds hymn‘after 
hymn interpreted in this sense, one begins to understand better 
the apparent inconsistency in the attitude of the Gita which, 
regarding always the Veda as divine knowledge’, yet censures 


1 Gita XV. I5 
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severely the champions of an exclusive Vedism', all whose flowery 
teachings were devoted solely to material wealth, power and 
enjoyment. 

It is the final and authoritative binding of the Veda to this 
lowest of all its possible senses that has been the most unfor- 
tunate result of Sayana’s commentary. The dominance of the 
ritualistic interpretation had already deprived India of .the 
living use of its greatest Scripture and of the true clue to the 
entire sense of the Upanishads. Sayana’s commentary put a 
scal of finality on the old misunderstanding which could not be 
broken for many centuries. And its suggestions, when another 
civilisation discovered and set itself to study the Veda, became 
in the European mind the parent of fresh crrors. 

Nevertheless, if Sayana’s work has been a key turned with 
double lock on the inner sense of the Veda, it is yet indispen- 
sable for opening the antechambers of Vedic learning. All the 
vast labour of European erudition has not been able to replace 
its utility. At every step we are obliged to differ from it, but at 
every step we are obliged to use it. It is a necessary springing- 
board, or a stair that we have to use for entrance, though we 
must leave it behind if we wish to pass forwards into the 
penetralia. 


1 Gita II. 42. 


CHAPTER III 
MODERN THEORIES 


Ir was the curiosity of a foreign culture that broke after many 
centuries the seal of final authoritativeness which Sayana had 
fixed on the ritualistic interpretation of the Veda. The ancient 
Scripture was delivered over to a scholarship laborious, bold 
in speculation, ingenious in its flights of fancy, conscientious 
according to its own lights, but ill-fitted to understand the 
method of the old mystic poets; for it was void of any sympathy 
with that ancient temperament, unprovided with any,clue in its 
own intellectual or spiritual environment to the ideas hidden 
in the Vedic figures and parables. The result has been of a 
double character, on the one side the beginnings of a more mi- 
nute, thorough and careful as well as a freer handling of the 
problems of Vedic interpretation, on the other hand a final 
exaggeration of its apparent material sense and the complete 
obscuration of its true and inner secret. 

In spite of the hardiness of its speculations and its freedom 
in discovery or invention the Vedic scholarship of Europe has 
really founded itself throughout on the traditional elemenfs 
preserved in Sayana’s commentary and has not attempted an 
entirely independent handling of the problem. What it found 
in Sayana and in the Brahmanas it has developed in the light of 
modem theories and modern knowledge; by ingenious deduc- 
tions from the comparative method applied to philology, mytho- 
logy and history, by large amplifications of the existing data 
with the aid of ingenious speculation, by unification of the 
scattered indications available it has built up a complete theory 
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of Vedic mythology, Vedic history, Vedic civilisation which 
fascinates by its detail and thoroughness and conceals by its 
apparent sureness of method the fact that this imposing cdifice 
has been founded, for the most part, on the sands of conjecture. 

The modern theory of the Veda starts with the conception, 
for which Sayana is responsible, of the Vedas as the hymnal 
of an early, primitive and largely barbaric society crude in its 
moral and religious conceptions, rude in its social structure 
and entirely childlike in its outlook upon the world that en- 
vironed it. The ritualism which Sayana accepted as part of a 
divine knowledge and as endowed with a mysterious efficacy, 
European scholarship accepted as an elaboration of the old savage 
propitiatory sacrifices offered to imaginary superhuman per- 
sonalities who might be benevolent or malevolent according as 
they were worshipped or neglected. The historical element 
admitted by Sayana was readily seized on and enlarged by new 
renderings and new explanations of the allusions in the hymns 
developed in an eager hunt for clues to the primitive history, 
manners and institutions of those barbarous races. The na- 
turalistic element played a still more important role. The obvious 
identification of the Vedic gods in their external aspects with 
certain Nature-Powers was used as the starting-point for a 
comparative study of Aryan mythologies; the hesitating identi- 
fication of certain of the less prominent deities as Sun-Powers 
was taken as a general clue to the system of primitive myth- 
making and elaborate sun-myth and star-myth theories of com- 
parative mythology were founded. In this new light the Vedic 
hymnology has come to be interpreted as a half-superstitious, 
half-poetic allegory of Nature with an important astronomical 
element. The rest is partly contemporary history, partly the 
formulae and practices of a sacrificial ritualism, not mystic, but 
merely primitive and superstitious. 
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This interpretation is in entire harmony with the scientific 
theories of carly human culture and of the recent emprgence 
from the mere savage which were in vogue throughout the 
nineteenth century and arc even now dominant. But the in- 
crease of our knowledge has considcrably shaken this first and 
too hasty generalisation. We now know that remarkable civilisa- 
tions existed in China, Egypt, Chaldea, Assyria many thousands 
of years ago, and it is now coming generally to be agreed that 
Greece and India were no exceptions to the general high culture 
of Asia and the Mediterranean races. If the Vedic Indians 
do not get the benefit of this revised knowledge, it is due to the 
survival of the theory with which European crudition started, 
that they belonged to the so-called Aryan race and were on 
the samc level of culture with the early Aryan Greeks, Celts, 
Germans as they are represented to us in the Homeric poems, 
the old Norse Sagas and the Roman accounts of the ancient 
Gaul and Teuton. Hence has arisen the thcory that these Aryan 
faces were northern barbarians who broke in from their colder 
climes on the old and rich civilisations of Mediterranean Europe 
and Dravidian India. 

But the indications in the Veda on which this theory of a 
recent Aryan invasion is built, are very scanty in quantity and 
uncertain in their significance. There is no actual mention of 
any such invasion. The distinction between Aryan and un- 
Aryan on which so much has been built, seems on the mass of 
the evidence to indicate a cultural rather than a racial difference,1 


1 It is urged that the Dasyus are described as black of skin and noseless 
in opposition to the fair and high-noszd Aryans. But the former distinc- 
tion is certainly applied to the Aryan Gods and the Dasa Powers in the 
sense of light and darkness, and the word anasa does not mean noselcss. 
Even if it did, it would be wholly inapplicable to the Dravidian races; for 
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The language of the hymns clearly points to a particular wor- 
ship or spiritual cuiture as the distinguishing sign of the 
Aryan,—a worship of Light and of the powers of Light and 
a self-discipline based on the culture of the “Truth” and the 
aspiration to Immortality,—Ritam and Amritam. There is 
no reliable indication of any racia! difference. It is always pos- 
sible that the bulk of the peoples now inhabiting India may 
have been the descendants of a new race from more northern 
latitudes, even perhaps, as argued by Mr. Tilak, from the Arctic 
regions; but there is nothing in the Veda, as there is nothing in 
the present cthnological features! of the country to prove that 
this descent took place near to the time of the Vedic hymns 
or was the slow penctration of a small body of fair-skinned 
barbarians into a civilised Dravidian peninsula. 

Nor is it a certain conclusion from the data we possess that 
the carly Aryan cultures—supposing the Celt, ‘icuton, Greek 
and Indian to represent one common cultura! origin,x—were 
really undeveloped and barbarous. A certain pure and high 
simplicity in their outward life and its organisation, a certain 
concreteness and vivid human familiarity in thcir conception 
of and relations with the gods they worshipped, distinguish the 
Aryan type from the more sumptuous and materialistic Egypto- 
Chaldean civilisation and its solemn and occult religions. But 
those characteristics are not inconsistent with a high internal 


the southern nose can give as good an account of itself as any “Aryan” 
proboscis in the North. 

1 In India we are chiefly familiar with the old philological divisions of 
the Indian races and with the speculations of Mr. Risley which are founded 
upon these carler generalisations. But a more advanced ethnology re- 
jects all linguistic tests and Jeans to the idea of a single homogeneous race 


inhabiting the Indian peninsula. 
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culture. On the contrary, indications of a great spiritual tradition 
meet us at many points and negate the ordinary theory. The old 
Celtic races certainly possessed some of the highest philosophi- 
cal conceptions aid they preserve stamped upon them even to 
the present day the result of an early mystic and intuitional 
development which must have been of long standing and highly 
evolved to have produced such enduring results. In Greece it 
is probable that tne Hellenic type was moulded in the same way 
by Orphic and Eleusinian influences and that Greek mythology, 
as it has come down to us, full of delicate psychological sugges- 
tions, is a legacy of the Orphic teaching. It would be only con- 
sonant with the general tradition if it turned out that Indian 
civilisation has throughout been the prolongation of tendencies 
and ideas sown in us by the Vedic forefathers. The extraordinary 
vitality of these early cultures which still determine for us the 
principal types of mcdern man, the main elements of his tem- 
perament, the chief tendencies of his thought, art and religion, 
can have proceeded from no primitive savagery. They are the 
result of a decp and puissant prehistoric development. 
Comparative Mythology has detormed the sense of man’s early 
traditions by ignoring this important stage in human progress. 
It has founded its interpretation on a theory which saw nothing 
between the early savage and Plato or the Upanishads. It has 
supposed the early religions to have been founded on the wonder 
of barbarians waking up suddenly to the astonishing fact that 
such strange things as Dawn and Night and the Sun existed 
and attempting in a crude, barbaric, imaginative way to explain 
their existence. And from this childlike wonder we stride at 
one step to the profound theories of the Greek philosophers and 
the Vedantic sages. Comparative Mythology is the creation of 
Hellenists interpreting un-Hellenic data from a standpoint 
which is itself founded on a misunderstanding of the Greek mind. 
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Its method has been an ingenious play of the poetic imagination 
rather shan a patient scientific research. 

If we look at the results of the method, we find an extraordinary 
confusion of images and of their interpretations in which there 
is nowhere any coherence or consistency. It is a mass of details 
running into each other, getting confusedly into each other’s 
way, disagreeing yet entangled, dependent for their validity on 
the license of imaginative conjecture as our sole means of know- 
ledge. This incoherence has even been exalted into a standard 
of truth; for it is seriously argucd by eminent scholars that a 
method arriving at a morc logical and well-ordered result would 
be disproved and discredited by its very coherency, since 
confusion must be supposed to be the very essence of the early 
mythopoeic faculty. But in that case there can be nothing binding 
in the results of Comparative Mythology and one theory will be 
as good as another; for there is no reason why one particular mass 
of incoherence should be held to be more valid than another 
mass of incoherence differently composed. 

There is much that is useful in the speculations of Comparative 
Mythology; but in order that the bulk of its results should be 
sound and acceptable, it must use a more patient and consistent 
method and organise itself as part of a well-founded Science of 
Religion. We must recognise that the old religions were organic 
systems founded on ideas which were at least as coherent as 
those which constitute our modern systems of belief. We must 
recognise also that there has been a perfectly intelligible pro- 
gressive development from the earlier to the later systems of rcli- 
gious creed and of philosophical thought. It is by studying our 
data widely and profoundly in this spirit and discovering the true 
evolution of human thought and belief that we shall arrive at real 
knowledge. The mere identification of Greek and Sanskrit 
names and the ingenious discovery that Heracles’ pyre is an image 
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of the sctting sun or that Paris and Helen are Greek corruptions 
of the Vedic Sarama and the Panis make an interesting djversion 
for an imaginative mind, but can by themselves lead to no serious 
result, even if they should prove to be correct. Nor is their 
correctness beyond serious doubt, for it is the vice of the frag- 
mentary and imaginative method by which the sun and star myth 
interpretations are built up that they can be applied with equal 
ease and convincingness to any and every human tradition, belief 
or even actual event of history.! With this method we can never 
be sure where we have hit on a truth or where we are listening to 
a mere ingenuity. 

Comparative Philology can indeed be called to our aid, but, 
in the present state of that Science, with very little conclusiveness. 
Modern Philology is an immense advance on anything we have 
had before the nineteenth century. It has introduced a spirit 
of order and method in place of mere phantasy; it has given 
us more correct ideas of the morphology of language and of what 
is or is not possible in etymology. It has established a few rules 
which govern the phenomena of the detrition of language and 
guide us in the identification of the same word or of related 
words as they appear in the changes of different but kindred 
tongues. Here, however, its achievements cease. The high 
hopes which attended its birth, have not been fulfilled by its 
maturity. It has failed to create a Science of Language and we 
are still compelled to apply to it the apologetic description, given 
by a great philologist afler some decades of earnest labour when 
he was obliged to speak of his favourite pursuits as “our petty 
conjectural sciences.” But a conjectural Science is no Science 


1 E.g.Christ and his twelve apostles are, a great scholar assures us, 
the sun and the twelve months. The career of Napoleon is the most 
perfect Sun-myth in all legend or history. 
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at all. Therefore the followers of more exact and scrupulous 
forms of knowledge’ refuse that name altogether to Comparative 
Philology and deny even the possibility of a linguistic science. 

There is, in fact, no real certainty as yet in the obtained results 
of Philology; for beyond one or two laws of a limited application 
there is nowhere a sure basis. Yesterday we were all convinced 
thar Varuna was identical with Ouranos, the Greek heaven; today 
this identity is denounced to us as a philological error; tomorrow 
it may be rehabilitated. Parame vyoman is a Vedic phrase which 
most of us would translate “‘in the highest heaven”, but Mr. T. 
Paramasiva Aiyar in his brilliant and astonishing work, The 
Riks, tells us that it means “in the lowest hollow;” for vyoman 
“means break, fissure, being literally absence of protection, 
(timda)’’; and the reasoning which he uses is so entirely after the 
fashion of the modern scholar that the philologist is debarred 
from answering that “absence of protection” cannot possibly 
mean a fissure and that human Janguage was not constructed on 
these principles. For Philology has failed to discover the prin- 
ciples on which Janguage was constructed or rather was organically 
developed, and on the other hand it has preserved a sufficient 
amount of the old spirit of mere phantasy and ingenuity and is 
full of precisely such brilliances of hazardous inference. But 
then we arrive at this result that there is nothing to help us in 
eciding whether parame vyoman in the Veda refers to the highest 
heaven or to the lowest abyss. It is obvious that a philology so 
imperfect may be a brilliant aid, but can never be a sure guide 
to the sense of Veda. 

We have to recognise in fact that Europcan scholarship in its 
dealings with the Veda has derived an excessive prestige from 
its association in the popular mind with rhe march‘of European 
Science. The truth is that there is an enormous gulf between the 
patient, scrupulous and exact physical sciences and these other 
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brilliant, but immature branches of learning upon which Vedic 
scholarship relies. Those are careful of their ‘foundation, slow to 
generalise, solid in their conclusions; these are compelled to 
build upon scanty fata large and sweeping theorics and supply 
the deficiency of sure indications by an excess of conjecture 
and hypothesis. They are full of brilliant beginnings, but can 
come to no secure conclusion. They are the first rough scaffolding 
for a Science, but they are not as yet Sciences. 

It follows that the whole problem of the interpretation of Veda 
still remains an open field in which any contribution that can 
throw Lght upon the problem should be welcome. Three such 
contributions have proceeded from Indian scholars. Two of them 
follow the lines or the methods of European research, while 
opening up new theories which if established, would considerably 
alter our view of the external sense of the hymns. Mr. Tilak 
in his Arctic Home in the Vedas has accepted the general 
conclusions of European scholarship, but by a fresh examination 
of the Vedic Dawn, the figure of the Vedic cows and the astro- 
nomical data of the hymns, has established at least a strong pro- 
bability that the Aryan races descended orginally from the Arctic 
regions in the glacial period. Mr. T. Paramasiva Aiyar by a stiil 
bolder departure has attempted to prove that the whole of the 
Rig-veda is a figurative representation of the geological phenomena 
belonging to the new birth of cur planet after its long-continued 
glacial death in the same period of terrestrial evolution. 
It is difficult to accept in thcir mass Mr. Aiyar’s reasonings 
and conclusions, but he has at least thrown a new light on the 
great Vedic mythus of Ahi Vritra and the release of the seven 
rivers. His interpretation is far more consistent and probable 
than the current theory which is not borne out by the language 
of the hymns. Taken in conjunction with Mr. Tilak’s work 
it may serve as the starting-point for a new external interpreta- 
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tion of the old Scripture which will explain much that is now 
inexplicable and recreate for us the physical origins if not the 
actual physical environment of the old Aryan world. 

The third Indian contribution is older in date, but nearer to 
my present purpose. It is the remarkable attempt by Swami 
Dayananda, the founder of the Arya Samaj, to re-establish the 
Veda as a living religious Scripture. Dayananda took as his hasis 
a free use of the old Indian philology which he found in the 
Nirukta. Himself a great Sanskrit scholar, he handled his materials 
with remarkable power and independence. Especially creative was 
his use of that peculiar feature of the old Sanskrit tongue which 
is best expressed by a phrase of Sayana’s,—the “‘multi-significance 
of roots.” We shail sec that the right following of this clue 
is of capital importance for understanding the peculiar method 
of the Vedic Rishis. 

Dayananda’s interpretation of the hymns is governed by the 
idea that the Vedas are a plenary revelation of religious, ethical 
and scientific truth. Its religious teaching is monothcistic and 
the Vedic gods are different descriptive names of the one Deity; 
they are at the same time indications of His powers as we see 
them working in Nature and by a true understanding of the 
sense of the Vedas we could arrive at all the scientific truths 
which have been discovered by modern research. 

” Such a theory is, obviously, difficult to establish. The Rig- 
veda itself, indeed, asserts! that the gods are only different 
names and expressions of one universal Being who in His own 
reality transcends the universe; but from the language of the 
hymns we are compelled to perceive in the gods not only different 
names, but also different forms, powers and personalities of 
the one Deva. The monotheism of the Veda includes in itself 
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also the monistic, pantheistic and even polytheistic views of the 
cosmos and is by no means the trenchant and simple creed of 
modern Theism. It is only by a violent struggle with the text 
that we can force vn it a less complex aspect. 

That the ancient races were far more advanced in the physical 
sciences than is as yet recognised, may also be admitted. The 
Egyptians and Chaldeans, we now know, had discovered much 
that has since been rediscovered by modern Science and much 
also that has not been rediscovered. The ancient Indians were, 
at least, no mean astronomers and were always skilful physi- 
cians; nor do Hindu medicine and chemistry seem to have been 
of a forcign origin. It is possible that in other branches also 
of physical knowledge they were advanced even in early times. 
But the absolute completeness of scientific revelation asserted 
by Swami Dayananda will take a great deal of proving. 

The hypothesis on which I shall conduct my own enquiry is 
that the Veda has a double aspect and that the two, though 
closely related, must be kept apart. The Rishis arranged the 
substance of their thought in a system of parallelism by which 
the same deities were at once internal and external Powers of 
universal Nature, and they managed its expression through a 
system of double values by which the same language served for 
their worship in both aspects. But the psychological sense pre- 
dominates and is more pervading, close-knit and coherent 
than the physical. The Veda is primarily intended to serve for 
spiritual enlightenment and self-culture. It is, therefore, this 
sense which has first to be restored. 

To this task each of the ancient and modern systems of inter- 
pretation brings an indispensable assistance. Sayana and Yaska 
supply the ritualistic framework of outward symbols and their 
large store of traditional significances and explanations. The 
Upanishads give their clue to the psychological and philosophical 
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ideas of the earlier Rishis and hand down to us their method 
of spiritual experience and intuition, European Scholarship 
supplits a critical method of comparative research, yet to be 
perfected, but capable of immensely increasing the materials 
available and sure eventually to give a scientific certainty and 
firm intellectual basis which has hitherto been lacking. Daya- 
nanda has given the clue to the linguistic secret of the Rishis 
and reemphasised one central idea of the Vedic religion, the 
idea of the One Being with the Devas expressing in numerous 
names and forms the many-sidedness of His unity. 

With so much help from the intermediate past we may yet 
succeed in reconstituting this remoter antiquity and enter by 
the gate of the Veda into the thoughts and realities of a 
prehistoric wisdom. 


CHAPTER IV 


THE FOUNDATIONS OF 
THE PSYCHOLOGICAL THEORY 


A HYPOTHESIS of the sense of Veda must always proceed, to be 
sure and sound, from a basis that clearly emerges in the lan- 
guage of the Veda itself. Even if the bulk of its substance be 
an arrangement of symbols and figurcs, the sense of which has 
to be discovered, yet there should be clear indications in the 
explicit language of the hymns which will guide us to that sense. 
Otherwise, the symbols being themselves ambiguous, we shall 
be in danger of manufacturing a system out of our own imagina- 
tions and preferences instead of discovering the real purport 
of the figures chosen by the Rishis. In that case, however in- 
genious and complete our theory, it is likely to be a building 
in the air, brilliant, but without reality or solidity. 

Our first duty, therefore, is to determine whether there is, 
apart from figure and symbol, in the clear language of the hymns 
a sufficient kernel of psychological notions to justify us in sup- 
posing at all a higher than the barbarous and primitive sense 
of the Veda. And afterwards we have to find, as far as possible 
from the internal cvidence of the Suktas themselves, the inter- 
pretation of each symbol and image and the right psycholdgical 
function of each of the gods. A firm and not a fluctuating sense, 
founded on good philological justification and fitting naturally 
into the context wherever it occurs, must be found for each of 
the fixed terms of the Veda. For, as has already been said, the 
language of the hymns is a language fixed and invariable; it is 
the carefully preserved and scrupulously respected diction 
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consistently expressing either a formal creed and ritual or a 
traditional doctrine and constant experience. If the language 
of the Vedic Rishis were frec and variable, if their ideas were 
evidently in a state of flux, shifting and uncertain, a convenient 
license and incoherence in the sense we attach to their termino- 
logy and the relation we find between thcir ideas, might be justi- 
fied or tolerated. But the hymns themselves on the very face 
of them bear exactly the contrary testimony. We have the right 
thercfore to demand the same fidelity and scrupulousness in 
the interpreter as in the original he interprets. There is obviously 
a constant relation between the different notions and cherished 
terms of the Vedic religion; incoherence and unccrtainty in the 
interpretation will prove, not that the face evidence of the Veda 
is misleading, but simply that the interpreter has failed to 
discover the right relations. 

If, after this initial labour has been scrupulously and carefully 
done, it can be shown by a translation of the hymns that the 
interpretations we had fixed fit in naturally and easily in what- 
ever context, if they are found to illuminate what seemed obscure 
and to create intelligible and clear coherence where there seemed 
to be only confusion; if the hymns in their entirety give thus a 
clear and connccted sense and the successive verses show a 
logical succession of related thoughts, and if the result as a 
whole be a profound, consistent and antique body of doctrines, 
then our hypothesis will have a right to stand besides others, 
to clfillenge them where thcy contradict it or to complete them 
where they are consistent with its findings. Nor will the pro- 
bability of our hypothesis be lessened, but rather its validity 
confirmed if it be found that the body of ideas and doctrines 
thus revealed in the Veda are a more antique form of subsequent 
Indian thought and religious experience, the natural parent of 
Vedanta and Purana. 
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So considerable and minute a labour is beyond the scope of 
these brief and summary chapters. Their object is only to 
indicate for those who care to follow the clue I have myself 
received, the path and its principal turnings,—the results I have 
arrived at and the main indications by which the Veda itself 
helps us to arrive at them. And, first, it seems to me advisable 
to explain the genesis of the theory in my own mind so that the 
reader may the better understand the line I have taken or, if 
he chooses, check any prepossessions or personal preferences 
which may have influenced or limited the right application of 
reasoning to this difficult problem. 

Like the majority of educated Indians I had passively ac- 
cepted without examination, before myself reading the Veda, 
the conclusions of European Scholarship both as to the religious 
and as to the historical and ethnical sense of the ancient hymns. 
In consequence, following again the ordinary line taken by 
modernised Hindu opinion, I regarded the Upanishads as the 
most ancient source of Indian thought and religion, the true 
Veda, the first Book of Knowledge. The Rig-veda in the mo- 
dern translations which were all [ knew of this profound Scrip- 
ture, represented for me an important document of our national 
history, but seemed of small value or importance for the 
history of thought or for a living spiritual experience. 

My first contact with Vedic thought came indirectly whie 
pursuing certain lines of self-development in the way of Indian 
Yoga, which, without my knowing it, were spontaneously con- 
verging towards the ancient and now unfrequented paths fol- 
lowed by our forefathers. At this time there began to arise in 
my mind an arrangement of symbolic names attached to certain 
psychological experiences which had begun to regularise them- 
selves; and among them there came the figures of three female 
energies, Ila, Saraswati, Sarama, representing severally three 
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out of the four faculties of the intuitive reason,—revelation, 
inspiratipn and intuition. Two of these names were not well 
known to me as names of Vedic goddesses, but were connected 
rather with the current Hindu religion or with old Puranic 
legend, Saraswati, goddess of learning and Ila, mother of the 
Lunar dynasty. But Sarama was familiar enough. I was unable, 
however, to establish any connection between the figure that 
rose in my mind and the Vedic hound of heaven, who was asso- 
ciated in my memory with the Argive Helen and represented 
only an image of the physical Dawn entering in its pursuit of 
the vanished herds of Light into the cave of the Powers of dark- 
ness. When once the clue is found, the clue of the physical 
Light imaging the subjective, it is easy to see that the hound 
of heaven may be the intuition entering into the dark caverns 
of the subconscious mind to prepare the delivery and out-flashing 
of the bright illuminations of knowledge which have there 
been imprisoned, But the clue was wanting and I was obliged 
to suppose an identity of name without any identity of the symbol. 

It was my stay in Southern India which first seriously turned. 
my thoughts to the Veda. Two observations that were forced 
on my mind, gave a serious shock to my second-hand belief 
in the racial division between Northern Aryans and Southern 
Dravidians. The distinction had always rested for me on a 
supposed difference between the physical types of Aryan and 
Dravidian and a more definite incompatibility between the 
northern Sanskritic and the southern non-Sanskritic tongues. 
I knew indeed of the later theories which suppose that a single 
homogeneous race, Dravidian or Indo-Afghan, inhabits the 
Indian peninsula; but hitherto I had not attached much impor- 
tance to these speculations. I could not, however, be long in 
Southern India without being impressed by the general recur- 
rence of northern or “Aryan” types in the Tamil race. 
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Wherever I turned, I seemed to recognise with a startling dis- 
tinctness, not only among the Brahmins ‘but in all castes and 
classes, the old familiar faces, features, figures of my friends of 
Maharashtra, Gu,crat, Hindustan, even, though this similarity 
was less widely spread, of my own province Bengal. The im- 
pression I received was as if an army of all the tribes of the 
North had descended on the South and submerged any previous 
populations that may have occupicd it. A general impression 
of a Southern type survived, but ıt was impossible to fix it ri- 
gidly while studying the physiognomy of individuals. And in 
the end I could not but perceive that whatever admixtures might 
have taken place, whatever regional difftiences might have 
been evolved, there remains, behind all variacions, a unity of 
physical as well as of cultural type! throughout India. For the 
rest, this is a conclusion to which ethnological speculation? 
itself has an increasirg tendency. 

But what then of the sharp distinction between Aryan and 
Dravidian races created by the philologists? It disappears. If 
at all an Aryan invasion is admitted, we have either to suppose 
that it flooded India and determined the physical type of the 
people, with whatever modifications, or that it was the 
incursion of small bands of a less civilised race who melted 
away into the original population. We have then to suppose 
that entering a vast peninsula occupied by a civilised people, 

1 I prefer not to use the term race, for race is a thing much more 
obscure and difficult to determine than js usually imagined. In dealing 
with it the trenchant distinctions current in the popular mind ure wholly 
out of place. 

? Always supposing that ethnological speculauons have at all any vali- 
dity. The only firm basis of ethnology is the theory of the hereditary 


invariabihty of the human skull which is now being challenged. If it 
disappears, thc whole science disappears with it. 
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builders of great cities, extensive traders, not without mental 
and spiritual culture," they were yet able to impose on them 
their own language, religion, ideas and manners. Such a 
miracle would be just possible if the invaders possessed a very 
highly organised language, a greater force of creative mind and 
a more dynamic religious form aad spirit. 

And there was always the difference of language to support 
the theory ot a meeting of races. But here also my preconceived 
ideas were disturbed and confounded. For on examining the 
vocables of the Tamil language, in appearance so foreign to 
the Sanskritic form and character, I yet found myself conti- 
nually guided by words or by families of words supposed to be 
pure Tamil in establishing new relations between Sanskrit and 
its distant sister, Latin, and occasionally, between the Greek 
and the Sanskrit. Sometimes the Tamil vocable not only suggested 
the connection, but proved the missing link in a family of con- 
nected words. And it was through this Dravidian language that 
I came first to perceive what seems to me now the truc law, 
origins and, as it were, the embryology of the Aryan tongues. 
I was unable to pursue my examination far enough to establish 
any dcfinite conclusion, but it certainly seems to me that the 
original connection between the Dravidian and Aryan tongues 
was far closer and more extensive than 1s usually supposed and 
tht possibility suggests itself that they may even have been two 
divergent families derived from one lost primitive tongue. If 
so, th® sole remaining evidence of an Aryan invasion of Dravi- 
dian India would be the indications to be found in the Vedic 
hymns. 

It was, therefore, with a double interest that for the first 
time I took up the Veda in the original, though without any 
immediate intention of a close or serious study. It did not take 
long to see that the Vedic indications of a racial division between 
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Aryans and Dasyus and the identification of the latter with the 
indigenous Indians were of a far flimsier* character I had 
supposed. But far more interesting to me was the discovery of 
a considerable body of profound psychological thought and 
experience lying neglected in these ancient hymns. And the 
importance of this element increased in my eyes when I found, 
first, that the mantras of the Veda illuminated with a clear and 
exact light psychological experiences of my own for which I had 
found no sufficient explanation either in European psychology 
or in the teachings of Yoga or of Vedanta, so far as I was ac- 
quain:ed with them, and, secondly, that they shed: light on 
obscure passages and ideas of the Upanishads to which, pre- 
viously, I could attach no exact meaning and gave at the same 
time a new sense to much in the Puranas. 

I was helped in arriving at this result by my fortunate igno- 
rance of the commentary of Sayana. For I was left free to attri- 
bute their natural psychological significance to many ordinary 
and current words of the Veda, such as dh, thought or under- 
standing, manas, mind, mati, thought, feeling or mental state, 
manīsã, intellect, rfam, truth; to give their exact shades of 
sense to kavi, seer, manisi, thinker, vipra, vipascit, enlightened 
in mind, and a number of similar words; and to hazard a psy- 
chological sense, justificd by more extensive study, for words 
like daksa which for Sayana means strength and sravas whith 
he renders as wealth, food or fame. The psychological theory 
of the Veda rests upon our right to concede their ńatural 
significance to these vocables. 

Sayana gives to the words dhi, ptam, etc., very variable signi- 
ficances, Rtam, which is almost the key-word of any psycho- 
logical or spiritual interpretation, is rendered by him sometimes 
as “truth,” more often “sacrifice,” occasionally in the sense of 
water. The psychological interpretation gives it invariably the 
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sense of Truth. Dhi is rendered by Sayana variously “thought,” 
“prayer,” “action,” “food,” etc. The psychological intcrpreta- 
tion gives it consistently the sense of thought or understanding. 
And so with the other fixed terms of Veda. Morever, Sayana’s 
tendency, is to obliterate all fine shades and distinctions bet- 
ween words and to give them their vaguest gencral significance. 
All epithets conveying ideas of mental activity mean for him 
simply “intelligent,” all words suggesting various ideas of force, 
and the Veda overflows with them, are reduced to the broad 
idea of strength. I found myself on the contrary impressed by 
the great importance of fixing and preserving the right shade of 
meaning and precise association to be given to different words, 
however close they may be to each other in thcir general sense. 
I do not sec indeed why we should suppose that the Vedic Rishis, 
unlike all other masters of poetic style, used words pell-mell 
and indiscriminately without feeling their just associations and 
giving them their right and exact force in the verbal combination. 

By following this principle I found that without departing 
from the simple natural and straightforward sense of words 
and clauses an extraordinarily large body not only of separate 
verses but of entire passages came at once into evidence which 
entirely altered the whole character of the Veda. For this Scrip- 
ture then appeared to have a constant vein of the richest gold of 
thought and spiritual experience running all through it and 
appearing sometimes in small streaks, sometimes in larger bands, 
in the majority of its hymns. Moreover, besides the words 
that in their plain and ordinary sense give at once a wealth of 
psychological significance to their context, the Veda is full of 
others to which it is possible to give either an external and mate- 
rial or an internal and psychological value according to our 
conception of the general purport of Veda. For instance such 
words as rdye, rayi, raddhas, ratna, may mean either merely mate- 
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rial prosperity and riches or internal felicity and plenitude apply- 
ing itself equally to the subjective and the objective world, dhana, 
vdja, posa may mean either objective wealth, plenty and increase 
or all possessions internal or external, their plenitude and their 
growth in the life of the individual. Raye, is used in the Upa- 
nishads, in a quotation from the Rig-veda, to mean spiritual 
felicity, why should it be incapadie of bearing that sense in the 
original text? Via occurs frequently in a context ia which every 
other word has a psychological significance and the mention 
of physical plenty comes in with a violent jar of incoherency into 
the homogencous totality of the thought. Common sense, 
therefore, demands that the use of these words with a 
psychological import should be admitted in the Veda. 

But if this 1s done consistently, not only whole verses and 
passages, but whole hymns assume at once the psychological com- 
plexion. On onc condition this transformation is frequently com- 
plete, leaving no word or phrase unaffected,—the condition that 
we should admit the symbolic charactcr of the Vedic sacrifice. 
We find in the Gita the word yaja, sacrifice, used in a symbolic 
sense for all action, whether intcraal or external, that 1$ conse- 
crated to the gods or to the Supreme. Was such symbolic use of 
the word born of a later philosophical intcllectuality, or was it 
inherent in the Vedic idca of sacrifice? I found that in the Veda 
itself there were hymns in which the idea of the yajfa or of the 
victim is openly symbolical, others in which the veil is quite 
transparent. The question then arose whether these were later 
compositions developing an incipient symbolism out of old super- 
stitious practices or rather the occasional plainer statement of a 
sense which is in most hymns more or less carefully veiled by the 
figure. If there were no constant recurrence of psychological 
passages in the Veda, the former explanation would, no doubt, 
have to be accepted. But on the contrary whole hymns took natu- 
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rally a psychological sense proceeding with a perfect and luminous 
coherency from verse to verse, where the only points of obscurity 
were the mention of the sacrifice or of the offering or sometimes 
of the officiating priest, who might be either a man or a god. If 
these words could be interpreted symbolically, I found always 
that the progression of thought became more perfect, more lumi- 
nous, more coherent and the sense of the hymn in its entirety 
was victoriously completed. I felt therefore justified by every 
canon of sound criticism in pursuing my hypothesis farther 
and including in it the symbolic sense of the Vedic ritual. 

Nevertheless here intervenes the first real difficulty of the 
psychological interpretation. Hitherto I had been proceeding by 
a perfectly straightforward and natural method of interpretation 
based on the surface meaning of the words and sentences. Now 
I came to an element in which the surface meaning had, in a 
sensc, to be overriden, and this is a process in which every critical 
and conscientious mind must find itself beset by continual 
scruples. Nor can one always be sure, even with the utmost care, 
of having hit on the right clue and the just interpretation. 

The Vedic sacrifice consists of three features,—omitting for 
the moment the god and the mantra,—the persons who offer, 
the offering and the fruits of the offering. If the yajfia is the 
action consecrated to the gods, I could not but take the yajamana, 
the giver of the sacrifice, as the docr of the action. Yajfia is works, 
internal or external, the yajamãna must be the soul or the perso- 
nality as the doer. But there were also the officiating priests, 
hotd, rtv, purohita, brahmd, adhvaryu ctc. What was their 
part in the symbolism? For :f we once suppose a symbolic sense 
for the sacrifice, we must suppose also a synibolic value for each 
feature of the ceremony. I found that the gods were continually 
spoken of əs priests of the offering and in many passages it was 
undisguisedly a non-human power or energy which presided over 
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the sacrifice. I perceived also that throughout Veda the elements 
of our personality are themselves continually personified, I had 
only to apply this rule inversely and to suppose that the: person 
of the priest in the external figure represented, in the internal acti- 
vities figured, a non-human power or energy or an clement of our 
personality. It remained to fix the psychological sense of the dif- 
ferent priestly offices. Here I found that the Veda itself presented 
a clue by its philological indications and insistences, such as 
the use of the word purohita in its separated form with the sense 
of the representative “put in front” and a frequent reference to 
the god Agni who symbolises the divine Will or Force in 
humanity that takes up the action in all consecration of 
works. 

The offerings were more difficult to understand. Even if the 
Soma-wine by the context in which it occurred, its use and effect 
and the philological indication of its synonyms, suggested its own 
interpretation, what could possibly be indicated by the ghrtam, 
the clarified butter in the sacrifice? And yet the word as used in 
the Veda was constantly insisting on its own symbolical 
significance. What for instance could be made of clarified butter 
dropping from heaven or dripping from the horses of Indra or 
dripping from the mind? Obviously, this was grotesque nonsense, 
if the sense of ghrta as clarified butter was anything more than a 
symbol used with great looseness, so that often the external 
sense was wholly or partly put aside in the mind of the thinker. 
It was possible of course to vary conveniently the sense 6f the 
words, to take grta sometimes as butter and sometimes as water 
and manas sometimes as the mind, sometimes as food or a cake. 
But I found that ghrta was constantly used in connection with 
the thought or the mind, that heaven in Veda was a symbol of the 
mind, that Indra represented the illuminated mentality and his 
two horses double energies of that mentality and even that the 
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Veda sometimes speaks plainly of offering the intellect (dhisanã) as 
purified ghrta, to the ods, ghriam na pūtam dhisandm (III. 2. 1.). 
The word ghrta counts also among its philological significances the 
sense of a rich or warm brightness. It was by this concurrence 
of indications that I felt justified in fixing a certain psychological 
significance for the figure of the clarified butter. And I found the 
same rule and the same method applicable to other features of 
the sacrifice. 

The fruits of the offering were in appearance purely material 
—cows, horses, gold, offspring, men, physical strength, victory 
in battle. Here the difficulty thickened. But I had already found 
that the Vedic cow was an exceedingly enigmatical animal and 
came from no earthly herd. The word go means both cow and 
light and in a number of passages evidently meant light even while 
putting forward the image of the cow. This ss clear enough when 
we have to do with the cows of the sun—the Homeric kine of 
Helios—and the cows of the Dawn. Psychologically, the physical 
Light might well be used as a symbol of knowledge and especially 
of the divine knowledge. But how could this mere possibility 
be tested and established? I found that passages occurred in 
which all the surrounding context was psychological and only 
the image of the cow interfered with its obtrusive material sugges- 
tion. Indra is invoked as the maker of perfect forms to drink 
the wine of Soma; drinking he becomes full of ecstasy anda “giver 
of cows”; then we can attain to his most intimate or his most 
ultiniate right thinkings, then we question him and his clear 
discernment brings us our highest good. It is obvious that in 
such a passage these cows cannot be material herds nor would 
the giving of physical Light carry any sense in the context. In 
one instance at least the psychological symbolism of the Vedic 
cow was established with certainty to my mind. I then applied 
it to other passages in which the word occurred and always I 
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saw that it resulted in the best sense and the greatest possible 
coherency in the context. 

The cow and horse, go and asva, are constantly kodi. 
Usha, the Dawn, is described as gomati asvavati; Dawn gives 
to the sacrificer horses and cows. As applied to the physical 
dawn gomati means accompanicd by or bringing the rays of 
light and is an image of the dawn vf illumination in the human 
mind. Therefore afvavati also cannot refer merely to the physi- 
cal steed; it must have a psychological significance as well. A 
study of the Vedic horse led me to the conclusion that go and asva 
represent the two companion ideas of Light and Energy, Con- 
sciousness and Force, which to the Vedic and Vedantic mind 
were the double or twin aspect of all the activities of existence. 

It was apparent, therefore, that the two chief fruits of the 
Vedic sacrifice, wealth of cows and wealth of horses, were sym- 
bolic of richness of mental illumination and abundance of vital 
energy. It followed that the other fruits continually associated 
with these two chicf results of the Vedic karma must also be 
capable of a psychological significance. It remained only to 
fix their exact purport. 

Another all-important feature of Vedic symbolism jis the sys- 
tem of the worlds and the functions of the gods. I found the 
clue to the symbolism of the worlds in the Vedic conception 
of the vydhrtis, the three symbolic words of the mautra, OM 
bhir bhuvah svah, and in the connection of the fourth Vyahriti, 
Mahas, with the psychological term Rtam. The Rishis speak 
of three cosmic divisions, Earth, the Antar:ksa or middle 
region aud Heaven (Dyar), but there is also a greater Heaven 
(Brhud Dyat) called also the Wide World, the Vast (Erkat), 
and typefied sometimes as the Great Water, Maho Arnah. 
This Brat is again described as Riam Brhat or in a 
triple term Satyam Rtam Brhat. And as the three worlds 
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correspond to the Vyahritis, so this fourth world of the 
Vastness and the Trath seems to correspond to the fourth Vyah- 
riti mentioned in the Upanishads, Mahas. In the Puranic formula 
the four are completed by three others, Jana, Tapas and Satya, 
the thrce supreme worlds of the Indu cosmology. In the Veda 
also we have three supreme worlds whose names are not given. 
But in the Vedantic and Puranic system tlie seven worlds corres- 
pond to seven psychological principies or forms of existence, Sat, 
Chit, Ananda, Vijnana, Prana, Manas and Anna. Now Vijnana, 
the central principle, the principle of Mahas, the great world, is 
the Truth of things, identical with the Vedic Rtam which is the 
principle of Brhat, the Vast, and while in the Puranic system 
Mahas is followed in the ascending order by Jana, the world of 
Ananda, of the divine Bliss, in the Veda also Rtem, the Truth, 
leads upward to Mayas, Bliss, We may, therefore, be fairly sure 
that the two systems are identical and that both depend on the 
same idca of seven principles of subjective consciousness formu- 
lating themselves in scyen objective worlds. On this principle I 
was able to identify the Vedic worlds with the corresponding 
psychological planes of consciousness and the whole Vedic system 
became clear to my mind. 

With so much established the rest followed naturally and inevi- 
tably. I had already seen that the central idea of the Vedic Rishis 
Was the transition of the human soul from a state of death to a 
state of immortality by the exchange of the Falsehood for the 
Truth, of divided and limited being for integrality and infinity. 
Death is the mortal state of Matter with Mind and Life involved 
in it; Immortality is a state of infinite being, consciousness and 
bliss, Man rises beyond the two firmaments, rodus?, Heaven and 
Earth, mind and body, to the infinity of the Truth, Mahas, and 
so to the divine Bliss. This is che “great passage” discovered by 
the Ancestors, the ancient Rishis. 
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The gods I found to be described as children of Light, sons 
of Aditi, of Infinity; and without exception ‘they are described as 
increasing man, bringing him light, pouring on him the fullness 
of the waters, the abundance of the heavens, increasing the truth 
in him, building up the divine worlds, leading him against all 
attacks to the great goal, the integral felicity, the perfect bliss. 
Their separate functions emerged by means of their activities, 
their epithets, the psychological sense of the legends connected 
with them, the indications of the Upanishads and Puranas, the 
occasional side-lights from Greek myth. On the other hand the 
demons who opposed them, are all powers of division and limi- 
tation, Coverers, Tearers, Devourers, Confiners, Dualisers, 
Obstructers, as their names indicate, powers that work against 
the free and unified integrality of the being. These Vritras, 
Panis, Atris, Rakshasas, Sambara, Vala, Namuchi, are not Dravi- 
dian kings and gods, as the modern mind with its exaggerated 
historic sense would like them to be; they represent a more antique 
idea better suited to the religious and ethical preoccupations of 
our forefathers. They represent the struggle between the powers 
of the higher Good and the lower desire, and this conception of 
the Rig-veda and the same opposition of good and evil otherwise 
expressed, with less psychological subtlety, with more ethical 
directness in the scriptures of the Zoroastrians, our ancient neigh- 
bours and kindred, proceeded probably from a commen original 
discipline of the Aryan culture. 

Finally, I found that the systematic symbolism of the Veda 
was extended to the legends related of the gods and of their 
dealings with the ancient seers. Some of these myths, if not all, 
may have had, in all probability had, a naturalistic and astronomi- 
cal origin; but, if so, their original sense had been supplemented 
by a psychological symbolism. Once the sense of the Vedic 
symbols is known, the spiritual intention of these legends 
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becomes apparent and inevitable. Every element of the Veda 
is inextricably bound up with every other and the very nature of 
these compositions compels us, once we have adopted a principle 
of interpretation, to carry it to its farthest rational limits. Their 
materials have been skilfully welded together by firm hands and 
any inconsistency in our handling of them shatters the whole 
fabric of their sense and their coherent thinking. 

Thus there emerged in my mind, revealing itself as it were out 
of the ancient verses, a Veda which was throughout the Scripture 
of a great and antique religion already equipped with a profound 
psychological discipline-—a Scripture not confused in thought 
or primitive in its substance, not a medley of heterogeneous or 
barbarous elements, but one, complete and self-conscious in its 
purpose and in its purport, veiled indeed by the cover, sometimes 
thick, sometimes transparent, of another and material sense, but 
never losing sight even for a single moment of its high spiritual 
aim and tendency, 


CHAPTER V 


THE PHILOLOGICAL METHOD OF THE VEDA 


No interpretation of the Veda can be sound which does not rest 
on a sound and secure philological basis; and yct this scripture 
with its obscure and antique tongue of which it is the sole re- 
maining document offers unique philological difficulties. To rely 
entirely on the traditional and often imaginative renderings of 
the Indian scholars is impossible for any critical mind. Modern 
philology strives after a more secure and scientific basis, but has 
not yet found it. 

In the psychological interpretation of the Veda there are, 
especially, two difficultics which can only be met by a satisfactory 
philological justification. This interpretation necessitates the 
acceptance of several new senses for a fair number of fixed 
technical terms of the Veda,—tcrms, for example like üti, avas, 
vayas. ‘These new renderings satisfy one test we may fairly 
demand; they fit in to every context, clarify the sense and free 
us from the necessity of atiributing quite different significances 
to the same term in a work of so fixed a form as the Veda, But 
this test is not sufficient. We must have, besides, a philological 
basis which will not only account for the new sense, but also 
explain how a single word came to be capable of so many different 
meanings, the sense attached to it by the psychological interpre- 
tation, those given to it by the old grammarians and those, if 
any, which are attached to it in Jater Sanskrit. But this is not 
easily possible unless we fiad a more scientific basis for our 
philological deductions than our present knowledge affords. 

Secondly, the theory of the psychological interpretation 
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depends very often on the use of a double meaning for important 
words,—-the key-words of the secret teaching. The figure is one 
that is traditional in Sanskrit literature and sometimes employed 
with an excess of artifice in the later classical works; it is the 
§lesa or rhetorical figure of double entendre. But its very 
artificiality predisposes us to believe that this poctical device 
must belong necessarily to a later and more sophisticated culture. 
How are we to account for its constant presence in a work of the 
remotest antiquity? Moreover, there is a peculiar extension of 
it in the Vedic use, a deliberate employment of the “multi- 
significance” of Sanskrit roots in order to pack as much meaning 
as possible into a single word, which at first sight enhances the 
difficulty of the problem to an extraordinary degree. For instance, 
the word, asva, usually signifying a horse, is used as a figure 
of the Prana, the nervous energy, the vital breath, the half- 
mental, half-matcrial dynamism which links mind and matter. 
Its root is capable, among other senses, of the ideas of impulsion, 
force, possession, enjoyment, and we find all these meanings 
united in this figure of the Steed of Life to indicate the essential 
tendencies of the Pranic energy. Such a use of language would not 
be possible if the tongue of the Aryan forefathers obeyed the same 
conventions as our modern speech or were in the same stage of 
development. But if we can suppose that there was some pecu- 
litrity in the old Aryan tongue as it was used by the Vedic Rishis 
by which words were felt to be more alive, less merely conven- 
tional’symbols of ideas, more free in their transitions of meaning 
than in our later use of specch, then we shall find that these 
devices were not at all artificial or far-fetched to the:r employers, 
but were rather the first natural means which would suggest 
themselves to men anxious at once to find new, brief and adequate 
formulae of speech fur psychological conceptions not understood 
by the vulgar and to conceal the ideas contained in their formulae 
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from a profane intelligence. I believe that this is the true ex- 
planation; it can be established, I think, by 4 study of the develop- 
ment of Aryan spcech that language did pass through a stage 
peculiarly favourable to this cryptic and psychological use of 
words which in their popular handling have a plain, precise and 
physical significance. 

I have already indicated that my first study of Tamil words. 
had brought me to what seemed a clue to the very origins and 
structure of the ancient Sanskrit tongue; and so far did this clue 
lead that I lost sight entirely of my original subject of interest, 
the connections between Aryan and Dravidian speech, and 
plunged into the far more interesting research of the origins 
and laws of development of human language itself. It seems to- 
me that this great inquiry and not the ordinary preoccupations 
of linguistic scholars should be the first and central aim of any 
true science of Philology. 

Owing to the failure of the first hopes which attended the 
birth of modern Philology, its meagre results, its crystallisation 
into the character of a “‘petty conjectural science”, the idea of 
a Science of Language is now discredited and its very possibility, 
on quite insufficient reasoning, entirely denied. It seems to me 
impossible to acquiesce in such a final negation. If there is one 
thing that Modern Science has triumphantly established, it is 
the reign of Jaw and process of evolution in the history of all 
earthly things. Whatever may be the deeper nature of Speech, 
in its outward manifestation as human language it is an organism, 
a growth, a terrestrial evolution. It contains indeed a constant 
psychological element and is therefore more free, flexible, con- 
sciously self-adaptive than purely physical organisms; its secret 
is more difficult to seize, its constituents yield themselves only 
to more subtle and less trenchant methods of analysis. But law 
and process exist in mental no less than in material phenomena 
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in spite of their more volatile and variable appearances. Law 
and process must håve governed the origins and developments 
of language. Given the necessary clue and sufficient data, they 
must be discoverable. It seems to me that in the Sanskrit language 
the clue can be found, the data lie ready for investigation. 

The error of Philology which prevented it from ərriving at 
a more satisfactory result in this direction, was its preoccupation 
in the physical parts of speech with the exterior morphology of 
language and in its psychological parts with the equally external 
connections of formed vocables and of grammatical inflexions 
in kindred languages. But the true method of Science is to go 
back to the origins, the embrvology, the elements and more 
obscure processes of things. From the obvious only the obvious 
and superficial results. The profunditics of things, their real 
truth, can best be discovered by penetration into the hidden things 
that the surface of phenomena conceals, into that past development 
of which the finished forms present only secret and dispersed 
indications or into the possibilities from which the actualities 
we see are only a narrow selection. A similar method applied 
to the earlier forms of human speech can alone give us a real 
Science of Language. 

It is not in a short chapter of a treatise itself brief and devoted 
to another subject that it is at all possible to present the results 
of the work that I have attempted on these lines.’ I can only 
briefly indicate the one or two features which bear directly on 
the subject of Vedic interpretation. And I mention them here 
solely to avoid any supposition in the minds of my readers that 
in departing from the received senses of certain Vedic words I 
have simply taken advantage of that freedom of ingenious 


1 I propose to deal with them ir. a separate work on “the Origins of 
Aryan Speech.” (Vide Appendix) 
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conjecture which is at once one of the great attractions and one 
of the most serious weaknesses of modern Philology. 

My researches first convinced me that words, like plants, like 
animals, are in no sensc artificial products, but growths,—living 
growths of sound with certain seed-sounds as their basis. Out 
of these seed-sounds develop a small number of primitive root- 
words with an immense progeny which have their successive 
gencrations and arrange themselves in tribes, clans, families, 
selective groups each having a common stock and a common 
psychological history. For the factor which presided over the 
development of language was the association, by the nervous mind 
of primitive man, of certain general significances or rather of 
certain gencral utilities and sense-valucs with articulate sounds. 
The proccss of this association was also in no sense artificial but 
natural, governed by simple and definite psychological laws. 

In their beginnings language-sounds were not used to express 
what we should call ideas; they were rather the vocal equivalents 
of certain general sensations and emotion-values. It was the 
nerves and not the intellect which created speech. To use Vedic 
symbols, Agni and Vayu, not Indra, were the original artificers 
of human language. Mind has emerged out of vital and sensa- 
tional activities; intellect in man has built itself upon a basis of 
sense-associations and sense-react:ons. By a similar process the 
intellectual usc of language has developed by a natural law out of 
the sensational and emotional. Words, which were originally 
vital ejections full of a vague sense-potentiality, have evolved into 
fixed symbols of precise intcllectual significances. 

In consequence, the word originally was not fixed to any 
precise idea. It had a general character or quality (guna), which 
was capable of a great number of applications and therefore of a 
great number of possible significances. And this guna and its 
results it shared with many kindred sounds. At first, therefore, 
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word-clans, word-families started life on the communal system 

with a gommon stock of possible and realised significances and a 

common right to all of them; their individuality lay rather in 

shades of expression of the same ideas than in any exclusive right 

to the expression of a single idea. The early history of language 

was a development fiom this communal life of words to a system 

of individual property in onc or more intelectual significances. 

The principle of partition was at first fluid, then increase. in 

rigidity, until word-families and finally single words were able 

to start life on ther own account. The last stage of the entirely 

natural growth of language comes when the life of the word is 

entirely subjected to the life of the idea which it represents. For 

in the first state of language the word is as living or even a morg 
living force than 11s idea; sound determines sense. In its last state 

the positions have been reversed; the idea becomes all-important, 

the sound secondary. 

Another feature of the carly history of language is that ıt 
expresses at first a remarkably small stock of ideas and these 
are the most general notions possible and generally the most 
concrete, such as light, motion, touch, substance, exicns'on, force, 
speed, etc. Afterwards there is a gradual increase in variety of 
idea and precision of idea. The progression is from the gencral 
to the particular, from the vague to the precise, fromm tne physical 
té the mental, from the concrete to the abstract, from the ex- 
pression of an abundant varicty of sensations about simular things ; 
to the expression of precise difference between similar tiungs, 
feelings and actions. This progression is worked out by processes 
of association in ideas which are always the same, always 
recurrent and, although no doubt due to the environments 
and actual experiences of the mcn who spoke the language, 
wear the appearance of fixed natural laws of development. 
And after all what is a law but a process which has been 
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worked out by the nature of things in response to the necessities 
of their environment and has become the fixed habit of their 
action? 

From this past history of language certain consequences derive 
which are of considerable importance in Vedic interpretation. 
In the first place by a knowledge of the laws under which the rela- 
tions of sound and sense formed themselves in the Sanskrit tongue 
and by a careful and minute study of its word-families it is possible 
to a great extent to restore the past history of individual words. 
It is possible to account for the meanings actually possessed by 
them, to show how they were worked out through the various 
stages of language-development, to establish the mutual relations 
‘of different significances and to explain how they came to be 
attached to the same word in spite of the wide difference and 
sometimes even the direct contrariety of their sense-values. It is 
possible also to restore lost senses of words on a sure and scientific 
basis and to justify them by an appeal to the observed laws of 
association which governed the development of the old Aryan 
tongues, to the secret cvidence of the word itself and to the 
corroborative evidence of its immediate kindred. Thus instead 
of having a purely floating and conjectural basis for our dealings 
with the vocables of the Vedic language, we can work with 
confidence upon a solid and reliable foundation. 

Naturally, it does not follow that because a Vedic word may or 
must have had at one time a particular significance, that signi- 
ficance can be safely applied to the actual text of the’Veda. 
But we do establish a sound sense and a clear possibility of its 
being the right sense for the Veda. The rest is a matter of compa- 
rative study of the passages in which the word occurs and of 
constant fitness in the context. I have continually found that a 
sense thus restored illumines always the context wherever it is 
applied and on the other hand that a sense demanded always 
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by the context is precisely that to which we are led by the history 
of the word. This is å sufficient basis for a moral, if not for an 
absolute certainty. 

Secondly, one remarkable feature of language in its inception 
is the enormous number of different meanings of which a single 
word was capable and also the enormous number of words which 
could be used to represent a single idea. Afterwards this tropical 
luxuriance came to be cut down. The intellect intervened with its 
growing need of precision, its growing sense of economy. 
The bearing capacity of words progressively diminished; and it 
became less and less tolerable to be burdened with a superfluous 
number of words for the same idea, a redundant variety of 
ideas for the same word. A considerable, though not too rigid 
economy in these respects, modified by a demand for a temperate 
tichness of variation, became the final law of language. But the 
Sanskrit tongue never quite reached the final stages of this deve- 
lopment; it dissolved too early into the Prakrit dialects. Even 
in its latest and most literary form it is lavish of varieties of 
meanings for the same word; it overflows with a redundant wealth 
of synonyms. Hence its extraordinary capacity for rhetorical 
devices which in any other language would be difficult, forced 
and hopelessly artificial, and especially for the figure of double 
sense, of Slesa. 

The Vedic Sanskrit represents a still earlier stratum in the 
development of language. Even in its outward features it is less 
fixed any classical tongue; it abounds in variety of forms 
and inflexions; it is fluid and vague, yet richly subtle in its use 
of cases and tenses. And on its psychological side it has not yet 
crystallised, is not entirely hardened into the rigid forms of intel- 
lectual precision. The word for the Vedic Rishi is still a living 
thing, a thing of power, creative, formative. It is not yet a conven- 
tional symbol for an idea, but itself the parent and former of ideas. 
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It carries within it the memory of its roots, is still conscient of 
its own history. 

The Rishis’ use of language was governed by this ancient 
psychology of the Word. When in English we use the word 
“wolf” or “cow”, we mean by it simply the animal designated; 
we are not conscious of any reason why we should use that parti- 
cular sound for the idca cxcept the immemorial custom of the 
language; and we cannot use it for any other sense or purpose 
except by an artificial device of style. But for the Vedic Rishi 
orka meant the tearer and therefore, among other applications 
of the sense, a wolf; denu meant the fostercr, nourisher, 
and therefore a cow. But the original and general sense pre- 
dominates, the derived aad particular is secondary. Therefore, 
it was possible for the fashioner of the hymn to use these common 
words with a grcat pliability, sometimes putting forward the 
image of the wolf or the cow, sometimes using it to colour the 
more general sense, sometimes Keeping it merely as a conventional 
figure for the psychological conception on which his mind was 
dwelling, sometimes losing sight of the image altogether. It is in 
the light of this psychology of the old language that we have 
to understand the peculiar figures of Vedic symboi:sm as handled 
by the Rishis, even to the most appareatly commo: and concrete. 
It is so that words like ghrtam, the clarified butter, soma the 
sacred wine, and a host of others are uscd. 

Moreover, the partitions made by the thought between different 
senses of the same word were much less separative than in modern 
speech. In English “leet” meaning a number of ships and “fleet” 
meaning swift are two diferent words; when we use “fleet” in 
the first sense we do not think of the swiftness of the ship’s motion, 
nor when we use it in the second, do we recall the image of ships 
gliding rapidly over the ocean. But this was precisely what was 
apt to occur in the Vedic use of Language. Bhaga enjoyment, 
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and bhaga, share, were for the Vedic mind not different words, 
but one word which had developed two different uses. Therefore 
it was easy for the Rishis to employ it in one of the two senses 
with the other at the back of the mind colouring its overt con- 
notation or even to use it equally in both senses at a time by a 
sort of figure of cumulative significance. Canas meant food 
but also it meant “enjoyment, pleasure;” therefore it could: be 
used by the Rishi to suggest to the profane mind only the food 
given at the sacrificc to the gods, but for the initiated it meant 
the Ananda, the joy of the divine bliss entering into the physical 
consciousness and at the same time suggested the image of the 
Soma wine, at once the food of the gods and the Vedic symbol 
of the Ananda. 

We sec everywhere this use of language dominating the Word 
of the Vedic hymns. It was the great device by which the ancient 
Mystics overcame the difficulty of their task. Agni for the ordinary 
worshipper may have meant simply the god of the Vedic fire, 
or it may have meant the principle of Heat and Light ia physical 
Nature, or to the most ignorant it may have meant simply a super- 
human personage, one of the many “givers of wealth,” satisfiers 
of human desire. How suggest to those capable of a deeper con- 
ception the psychological functions of the God? The word itself 
fulfilled that service. For Agni meant the Strong, it meant the 
Bright, or even Force, Brilliance. So it could casily recall to the 
initiated, wherever it occurred, the idea of the illumined Energy 
which builds up the worlds and which exalts man to the Highest, 
the doer of the great work, the Purohit of the human sacrifice. 

Or how keep it in the mind of the hearer that all these gods 
arc personalitics of the one universal Deva? The names of the 
gods in their very meaning recall that they are only epithets, 
significant names, descriptions, not personal appellations. Mitra 
is the Deva as the Lord of love and harmony, Bhaga as the Lord of 
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enjoyment, Surya as the Lord of illumination, Varuna as the all- 
pervading Vastness and purity of the Divine supporting and per- 
fecting the world. “The Existent is One,” says the Rishi 
Dirghatamas, “but the sages express It variously; they say Indra, 
Varuna, Mitra, Agni; they call It Agni, Yama, Matariswan'.” 
The initiate in the earlier days of the Vedic knowledge had no 
need of this express statement. The names of the gods carried 
to him their own significance and recalled the great fundamental 
truth which remained with him always, 

But in the later ages the very device used by the Rishis turned 
against the preservation of the knowledge. For language changed 
its character, rejected its earlier pliability, shed off old familiar 
senses; the word contracted and shrank into its outer and concrete 
significance. The ambrosial wine of the Ananda was forgotten 
in the physical offering; the image of the clarified butter recalled 
only the gross libatior. to mythological deities, lords of the fire 
and the cloud and the storm-blast, godheads void of any but a 
material energy and an external lustre, The letter lived on when 
the spirit was forgotten; the symbol, the body of the doctrine, 
remained, but the soul of knowledge had fled from its coverings, 
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CHAPTER VI 
AGNI AND THE TRUTH 


THE Rig-veda is one in all its parts. Whichever of its ten Manda- 
las we choose, we find the same substance, the same ideas, the 
same images, the same phrases. The Rishis are the seers of a 
single truth and use in its expression a common language. They 
differ in temperament and personality; some are inclined to a more 
rich, subtle and profound use of Vedic symbolism; others give 
voice to their spiritual experience in a barer and simpler diction, 
with less fertility of thought, richness of poctical image or depth 
and fullness of suggestion. Often the songs of one seer vary in 
their manner, range from the utmost simplicity to the most 
curious richness. Or there are risings and fallings in the same 
hymn; it proceeds from the most ordinary conventions of the 
general symbol of sacrifice to a movement of packed and complex 
thought. Some of the Suktas are plain and almost modern in 
their language; others baffle us at first by their semblance of 
antique obscurity. But these differences of manner take nothing 
from the unity of spiritual experience, nor are they complicated 
by any variation of the fixed terms and the common formulae. 
In thè deep and mystic style of Dirghatamas Auchathya as in the 
melodious lucidity of Medhatithi Kanwa, in the puissant and 
energetic hymns of Vishwamitra as in Vasishtha’s even harmonies 
we have the same firm foundation of knowledge and the 
same scrupulous adherence to the sacred conventions of the 
Initiates. 

From this peculiarity of the Vedic compositions it results 
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that the method of interpretation which I have described can 
be equally well illustrated from a number of scattered, Suktas 
selected from thc ten Mandalas or from any small block of 
hymns by a singl. Rishi. If my purpose were to establish be- 
yond all possibility of objection the interpretation which I am 
now offering, a much more detailed and considerable work would 
be necessary. A critical scrutiny covering the whole of the 
ten Mandalas would be indispensable. To justify for instance 
the idea I attach to the Vedic term Rfam, the Truth, or my 
explanation of the symbol of the Cow of Light, I should have 
to cite all passages of any importance in which the idea of the 
Truth or the image of the Cow are introduced and establish 
my thesis by an examination of their sense and context. Or if 
I wish to prove that Indra in the Veda is realiy in his psycholo- 
gical functions the master of luminous mind typefied by Dyauh, 
or Heaven, with its three shining rcalms, Rocand, I should 
have to examine similarly the hymns addressed to Indra and 
the passages in which there is a clear mention of the Vedic 
system of worlds. Nor could this be sufficient, so intertwined 
and interdependent are the notions of the Veda, without some 
scrutiny of the other Gods and of other important psychological 
terms connected with the idea of the Truth and of the mental 
illumination through which man arrives at it. I recognise the 
necessity of such a work of justification and hope to follow it 
out in other studies on the Vedic Truth, on the Gods of the 
Veda and on Vedic symbols. But a labour of this scope would 
be beyond the range of the present work, which is confined 
merely to an illustration of my method and to a brief statement 
of the results of my theory. 

In order to illustrate the method I propose to take the first 
eleven Suktas of the first Mandala and to show how some of 
the central ideas of a psychological interpretation arise out of 
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certain important passages or single hymns and how the sur- 
roundigg context of the passages and the general thought of 
the hymns assume an entirely new appearance in the light of this 
profounder thinking. 

The Sanhita of the Rig-veda, as we possess it, is arranged in 
ten books or Mandalas. A double principle is observed in the 
arrangement. Six of tue Mandalas arc given each to the hymns 
of a single Rishi or family of Kishis. Thus the second is devoted 
chiefly to the Suktas of the Rishi Gritsamada, the third and the 
seventh similarly to the great name: of Vishwamitra and Vasishtha 
respectively, the fourth to Vamadeva, the sixth to Bharadwaja. 
The fifth is occupied by the hymns of the house of Atri. In each 
of these Mandalas the Suktas addressed to Agni are first col- 
lected together and followed by those of which Indra is the 
deity; the invocations of other gods, Brihaspati, Surya, the 
Ribhus, Usha etc. close the Mandala. A whole book, the ninth, 
is given to a single god, Soma. The first, eighth and tenth Man- 
dalas are collections of Suktas by various Rishis, but the hymns 
of each seer are ordinarily placed together in the order of their 
deities, Agni leading, Indra following, the other’gods succeeding. 
Thus the first Mandala opens with ten hymns of the seer 
Madhuchchhandas, son of Vishwamitra, and an eleventh ascribed 
to Jetri, son of Madhuchchhandas. This last Sukta, however, 
is identical in style, manner and spirit with the ten that precede 
it and they can all be taken together as a single block of hymns 
one in intention and diction. 

A certain principle of thought-development also has not 
been absent from the arrangement of these Vedic hymns. The 
opening Mandala seems to have been so designed that the ge- 
neral thought of the Veda in its various elements should gra- 
dually unroll itself under the cover of the established symbols 
by the voices of a certain number of Rishis who almost all rank 
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high as thinkers and sacred singers and are, some of them, among 
the most famous names of Vedic tradition. Nor can it: be by 
accident that the tenth or closing Mandala gives us, with an 
even preater miscellaneity of authors, the last developments of 
the thought of the Veda and some of the most modern in lan- 
guage of its Suktas. It is here that we find the Sacrifice of the 
Purusha and the great Hymn of the Creation. It is here also that 
modern scholars think they discover the first origins of the 
Vedantic philosophy, the Brahmavada. 

In any case, the hymns of the son and grandson of Vishwamitra 
with which the Rig-veda opens strike admirably the first essen- 
tial notes of the Vedic harmony. The first hymn, addressed to 
Agni, suggests the central conception of the Truth which is 
confirmed in the second and third Suktas invoking Indra in 
company with other gods. In the remaining eight hymns with 
Indra as the sole deity, except for one which he shares with the 
Maruts, we find the symbols of the Soma and the Cow, the 
obstructor Vritra and the great role played by Indra in leading 
man to the Light and overthrowing the barriers to his progress. 
These hymns are therefore of crucial importance to the 
psychological interpretation of the Veda. 

There are four verses in the Hymn to Agni, the fifth to the 
ninth, in which the psychological seasc comes out with a great 
force and clearness, escaping from the veil of the symbol. 

Agnir hota kavikratuh, satyascitrasravastamah, 

devo devebhir gamat. 

Yad anga daguse tvam, agne bhadram karisyasi, 

tavet tat saityam angirah. 

Upa tvdgne dive dive, dosdvastar dhiyd vayam, 

namo bharanta emasi. 
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Rdjantam adhvaraénam, gopam rtasya didivim, 
vardhamanam sve dame. 


In this passage we have a serics of terms plainly bearing or 
obviously capable of a psychological sense and giving their 
colour to the whole context. Sayana, however, insists on a 
purely ritual interpretation and it is interesting to see how he 
arrives at it. In the first phrase we have the word kavi meaning 
a seer and, even if we takc ratu to mean work oi the sacrifice, 
we shall have as a result, ““Agmi, the priest whose work or rite 
is that of the seer”, a turn which at once gives a symbolic charac- 
ter to the sacrifice and is in itself sufficient to serve as the seed 
of a deeper understanding of the Veda. Sayana feels that he 
has to turn the difficulty at any cost and therefore he gets rid 
of the sense of seer for kavi and gives it another and unusual 
significance. He then explains that Agni is satya, true, because 
he brings about the true fruit of the sacrifice. Sravas Sayana 
renders “fame,” Agni has an exceedingly various renown. It 
would have been surciy better to take the word in the sense 
of wealth so as to avoid the incoherency of this last rendering. 
We shall then have this result for the fifth verse, “Agni the 
priest, active in the ritual, who is true (in its fruit)—for his 
is the most varied wealth,—let him come, a god with the gods.” 

"To the sixth Rik the commentator gives a very awkward and 
abrupt construction and trivial turn of thought which breaks 
entirely the flow of the verse. “That good (in the shape of 
varied wealth) which thou shalt effect for the giver, thine is that. 
This is true, O Angiras,” that is to say, there can be no doubt 
about this fact, for if Agni does good to the giver by providing 
him with wealth, he in turn will perform fresh sacrifices to Agni, 
and thus the good of the sacrificer becomes the good of the god. 
Here again it would be better to render, “The good that thou 
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{vilt do for the giver, that is that truth of thee, O Angiras,” for 
we thus get at once a simpler sense and construction and an 
explanation of the epithet, satya, true, as applied to the god of 
the sacrificial fire. This is the truth of Agni that to the giver 
of the sacrifice he surcly gives good in return. 

The seventh verse offers no difficulty to the ritualistic inter- 
pretation except the curious phrase, “we come bearing the pros- 
tration.” Sayana explains that bearing here means simply doing 
and he renders, “To thee day by day we, by night and by day, 
come with the thought performing the prostration.” In the 
eighth verse he takes r/asya in the sense of truth and explains 
it as the true fruit of the ritual. “To thee shiniag, the protector 
of the sacrifices, manifesting always their truth (that is, their 
inevitable fruit), increasing in thy own house.” Again, it would 
be simpler and better to take rtam in the sense of sacrifice and 
to render “To thce shining out in the sacrifices, protector of the 
rite, ever luminous, incrcasing in thy own house.” The “own 
house” of Agni, says the commentator, is the place of sacrifice 
and this is indeed called frequently cnough in Sanskrit, “the 
house of Agni.” 

We sce, therefore, that with a little managing we can work out 
a purely ritual sense quite empty of thought even for a passage 
which at first sight offers a considerable wealth of psycholo- 
gical significance. Nevertheless, however ingeniously it 1s 
effected, flaws and cracks remain which betray the artificiality 
of the work. We have had to throw overboard the plain’ sense 
of kavi which adheres to it throughout the Veda and foist in an 
unreal rendering. We have either to divorce the two words 
satya and ria which are closely associated in the Veda or to give 
a forced sense to yta. And throughout we have avoided 
the natural suggestions pressed on us by the language of 
the Rishi. 
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Let us now follow instead the opposite principle and give 
their fyll psychblogical value to the words of the inspired text. 
Kratu means in Sanskrit work or action and especially work in 
the sense of the sacrifice; but it means also power or strength 
(the Greek kratos) effective of action. Psychologically this 
powcr effective of action is the will. I< word may also mean 
mind or ini<ilect and Sayana admits tiourht or knowledge as 
a possible sense for ratu. Srivas means literally hearing and 
from this primary sigizticanve is derived its secondary sense, 
“fame”, But, psychologically, the idea of hearing leads up in 
Sanskrit to another sense which we find in sravana, Sruti, fruta, 
—revealed knowledge, the knowledge wiuch comes by inspira- 
tion. Dysti and śruti, sight and hearing, revelation and inspi- 
ration are the two chief powers of that supra~mental faculty 
which belongs to the old Vedic idea of the Truth, the Rtam. 
The word sravas is not recognised by the lexicographers in this 
sense, but it is accepted in ine sense of a hymn,—the inspired 
word of the Veda. This indicates clearly that at one time it 
conveyed the idea of inspiration or of something inspired, whe- 
ther word or knowledge. This significance, then, we are entitled 
to give it, provisionally at least, in the present passage; for the 
other sense of tame is entirely incoherent and meaningless in 
the context. Again the word numas is also capable of a psycholo- 
gical sense; for it means literally “bending down” and is applied 
to the act of adoring submission to the deity rendered physi- 
cally by the prostration of the body. When therefore the Rishi 
speaks of “bearing obeisance to Agni by the thought” we can 
hardly doubt that he gives to mamas the psychological! sense 
of the inward prostration, the act of submission or surrender 
to the deity. 

We get then this rendering of the four verses:— 
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“May Agni, priest of the offering whose will towards action 
is that of the seer, who is true, most rich in varied inspiration, 
come, a god with the gods. 

“The good tha. thou wilt create for the giver, that is that 
truth of thee, O Angiras. 

“To thee day by day, O Agni, in the night and in the light 
we by the thought come bearing our submission,— 

“To thee who shinest out from the sacrifices (or, who governest 
the sacrifices), guardian of the Truth and its illumination, 
increasing in thy own home.” 


The defect of the translation is that we have had to employ one 
and the same word for satyam and rtam whereas, as we see in 
the formula satyam rtam brhat, there was a distinction in the 
Vedic mind between the precise significances of the two words. 

Who, then, is this god Agni to whom language of so mystic a 
fervour is addressed, to whom functions so vast and profound 
are ascribed? Who is this guardian of the Truth, who is in his 
act its illumination, whose will in the act is the will of a seer pos- 
sessed of a divine wisdom governing his richly varied inspiration? 
What is the Truth that he guards? And what is this good that he 
creates for the giver who comes always to him in thought day 
and night bearing as his sacrifice submission and self-surrender? 
Is it gold and horses and cattle that he brings or is it some diviner 
riches? 

It is not the sacrificial Fire that is capable of these functions, 
nor can it be any material flame or principle of physical heat and 
light. Yet throughout the symbol of the sacrificial Fire is main- 
tained. It is evident that we are in the presence of a mystic 
symbolism to which the fire, the sacrifice, the priest are only out- 
ward figures of a deeper teaching and yet figures which it was 
thought necessary to maintain and to hold constantly in front. 
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In the early Vedantic teaching of the Upanishads we come 
across a gonception of the Truth which is often expressed by 
formulas taken from the hymns of the Veda, such as the expres- 
sion already quoted, satyam rtam brhat,—the truth, the right, 
the vast. This Truth is spoken of in the Veda as a path leading 
to felicity, leading to immortality. In the Upanishads also it is by 
the path of the Truth that the sage or seer, Rishi or Kavi, passes 
beyond. He passes out of the falsehood, out of the mortal state 
into an immortal existence. We have the right therefore to assume 
that the same conception is in question in both Veda and Vedanta. 

This psychological conception is that of a truth which is truth 
of divine essence, not truth of mortal sensation and appearance. 
It is satyam, truth of being; it is in its action rtam, right,—truth 
of divine being regulating right activity both of mind and body; 
it is brhat, the universal truth proceeding direct and undeformed 
out of the Infinite. The consciousness that corresponds to it is 
also infinite, brhat, large as opposed to the consciousness of 
the sense-mind which is founded upon limitation. The one is 
described as bhima, the large, the other as alpa, the little. Another 
name for this supramental or truth consciousness is Mahas which 
also means the great, the vast. And as for the facts of sensation 
and appearance which are full of falsehoods (anrtam, not-truth 
or wrong application of the satyam in mental and bodily activity), 
we have for instruments the senses, the sense-mind (manas) 
and the intellect working upon their evidence, so for the truth- 
consciousness there are corresponding faculties,—drsti, srutt, 
viveka, the direct vision of the truth, the direct hearing of its 
word, the direct discrimination of the right. Whoever is in 
possession of this truth-consciousness or open to the action of 
these faculties, is the Rishi or Kavi, sage or seer. It is these con- 
ceptions of the truth, satyam and rtam, that we have to apply 
in this opening hymn of the Veda. 
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Agni in the Veda is always presented in the double aspect of 
force and light. He is the divine power that builds up thg worlds, 
a power which acts always with a perfect knowledge, for it is 
jatavedas, knower of all births, visvdni vayundni vidvdn,—it knows 
all manifestations or phenomena or it possesses all forms and 
activities of the divine wisdom. Moreover it is repeatedly said 
that the gods have established Agni as the immortal in mortais, 
the divine power in man, the energy of fulfilment through which 
they do their work in him, It is this work which is symbolised 
by the sacrifice. 

Psychologically, then, we may take Agni to be the divine will 
perfectly inspired by divine Wisdom, and indeed one with it, 
which is the active or effective power of the Truth-consciousness. 
This is the obvious sense of the word kavikratuh, he whose active 
will or power of effectivity is that of the seer,—works, that is to 
say, with the knowledge which comes by the Truth-consciousness 
and in which there is no misapplication or error. The epithets 
that follow confirm this interpretation. Agni is satya, true in 
his being; perfect possession of his own truth and the essential 
truth of things gives him the power to apply it perfectly in all 
act and movement of force. He has both the sztyam and the 
rtam. Moreover, he is citrasravastamah; from the rtam there 
proceeds a fullness of richly luminous and varied inspirations 
which give the capacity for doing the perfect work. For all these 
are epithets of Agni as the koty, the priest of the sacrifice, he who 
performs the offering. Therefore it is the power of Agni to apply 
the Truth in the work (karma or apas) symbolised by the sacri- 
fice, that makes him the object of human invocation. The impor- 
tance of the sacrificial fire in the outward ritual corresponds to 
the importance of this inward force of unified Light and Power 
in the inward rite by which there is communication and inter- 
change between the mortal and the Immortal. Agni is elsewhere 
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frequently described as the envoy, dita, the medium of that 
communjcation and interchange. 

We sec, then, in what capacity Agni is called to the sacrifice. 
“Let him come, a god with the gods.” The emphasis given to 
the idea of divinity by this repetition, devo devedhih, becomes 
incelligible when we recall the standing description of Agni 
as the god in human beings, the immortal in mortals, the divine 
guest. We may give the full psychological sense by translating, 
“Let him come, a divine power with the divine powers.” For 
in the external sense of the Veda the Gods are universal powers 
of physical Nature personified; in any inner sense they must be 
universal powers of Naturc in her subjective activities, Will, Mind, 
etc, But in the Veda there is always a distinction between the 
ordinary human or mental action of these puissances, manusvat, 
and the divine. It is supposed that man by the right use of their 
mental action in the inner sacrifice to the gods can convert them 
into their true or divine nalure, the mortal can become immortal, 
Thus the Ribhus, who were at first human beings or represented 
human faculiics, became divine and immortal powers by perfec- 
tion in the work, sukriyayd, svapasyayd. It is a continual self- 
offering of the human to the divine and a continual descent of 
the divine into the human which seems to be symbolised in the 
sacrifice. 

The state of immortality thus attained is conceived as a state 
of felicity or bliss founded on a perfect Truth and Rigi, satyam 
rian. We must, I think, understand in this sense the verse 
that follows. “The good (happiness) which thou wilt create 
for the giver, that is that truth of thee, O Agni.” In other words, 
the essence of this truth, which is the nature of Agni, is the 
freedom from evil, the state of perfect good and happiness which 
the Rtam carries in itself and which is sure to be created in the 
mortal when he offers the sacrifice by the action of Agni as the 
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divine priest. Bhadram means anything good, auspicious, happy 
and by itself need not carry any deep significance. But we find it 
in the Veda used, like riav, in a special sense. It is described in 
one of the hymns (7. 82-4,5.) as the opposite of the evil dream (duk- 
svapnyam), the false consciousness of that which is not the Ram, 
and of duritam, false going, which means all evil and suffering. 
Bhadram is therefore equivalent to suvitam, right going, which 
means all good and felicity belonging to the state of the Truth, 
the Rtam. It is mayas, the felicity, and the gods who represent 
the Truth-consciousness are described as mayobhuvah, those who 
bring or carry in their being the felicity. Thus every part of the 
Veda, if properly understood, throws light upon every other part. 
It is only when we are misled by its veils that we find in it an 
incoherence. 

In the next verse there scems to be stated the condition of the 
effective sacrifice. It is the continual resort day by day, in the 
night and in the light, of the thought in the human being with 
submission, adoiation, self-surrender, to the divine Will and Wis- 
dom represcnted by Agni. Night and Day, naktosdsa, are also 
symbolical, like all the other gods in the Veda, and the sense scems 
to be that in all states of consciousness, whether illumined or 
obscure, there must be a constant submission and reference of all 
activities to the divine control. 

For whether by day or night Agni shines out in the sacrifices; 
he is the guardian of the Truth, of the Rtam in man and defends 

-it from the powers of darkness; he is its constant illumintation 
burning up even in obscure and besieged states of the mind. The 
ideas thus briefly indicated in the eighth verse are constantly 
found throughout the hymns to Agni in the Rig-veda. 

Agni is finally described as increasing in his own home. We 
can no longer be satisfied with the explanation of the own home 
of Agni as the “fire-room” of the Vedic house-holder. We must 
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seek in the Veda itself for another interpretation and we find it 
in the 75th hymn of the first Mandala. 


Yajd no mitrdvarund, yaja devan rtam brhat, 
agne yaksi svam damam. (I. 75-5) 


“Sacrifice for us to Mitra and Varuna, sacrifice to the gods, 
to the Truth, the Vasc; O Agni, sacrifice to thy own home.” 


Here rtam brhat and svam damam seem to express the goal 
of the sacrifice and this is perfectly in consonance with the imagery 
of the Veda which frequently describes the sacrifice as travelling 
towards the gods and man himself as a traveller moving towards 
the truth, the light or the felicity. It is evident, therefore, that the 
Truth, the Vast and Agni’s own home are identical. Agni and 
other gods are frequently spoken of as being born in the truth, 
dwelling in the wide or vast. The sense, then, will be in our 
passage that Agni the divine will and power in man increases in 
the Truth-consciousness, its proper sphere, where false limitations 
are broken down, urdv antbdadhe, in the wide and the limitless. 

Thus in these four verses of the opening hymn of the Veda we 
get the first indications of the principal ideas of the Vedic Rishis, 
—the conception of a Truth-consciousness supramental and 
divine, the invocation of the gods as powers of the Truth to raise 
man out of the falsehoods of the mortal mind, the attainment.in 
and by this Truth of an immortal state of perfect good and felicity: 
and the inner sacrifice and offering of what one has and is by the 
mortal to the Immortal as the means of the divine consummation. 
All the rest of Vedic thought in its spiritual aspects is grouped 
around these central conceptions, 


CHAPTER VII 
VARUNA-MITRA AND THE TRUTH 


Ir the idea of the Truth that we have found in the very opening 
hymn of the Veda really carries in itsclf the contents we have 
supposed and amounts to the conception of a supramental 
consciousness which is the condition of the state of immortality 
or bea‘itude and if this be the leading conception of the Vedic 
Rishis, we are bound to find it recurring throughout the hymns 
as a centre for other and dependent psychological realisations. 
In the very next Sukta, the second hymn of Madhuchchhandas 
addressed to Indra and Vayu, we find another passage full of 
clear and this time quite invincible psychological suggestions in 
which the idea of the Rtar: is insisted upon with an even greater 
force than in the hymn to Agni. The passage comprises the last 
three Riks of the Sukta. 


Mitram huve piitadaksam, varunam ca risddasam, 
dhiyam ghrtdcim sadhania. 
Rtena mitrdvaruna, rtdvpdhd rtasprsa, 
kratum brhantam asathe. 
Kavi no mitravaruna, tucyatd urursayd, 
daksam dadhate apasam. 


In the first Rik of this passage we have the word daksa 
usually explained by Sayana as strength, but capable of a psy- 
chological significance, the important word ghrta in the 
adjectival form ghrtaci and the remarkable phrase dhiyam ghr- 
tdcim. The verse may be translated literally “I invoke Mitra 
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of purified strength (or, purified discernment) and Varuna 
destroyer of our focs perfecting (or accomplishing) a bright under- 
standing.” 

In the second Rik we have Réam thrice repeated and the 
words brhat and kratu, to both of which we have attached a 
considerable importance in the psychological interpretation of 
the Veda. Kratu here may mean either work of sacrifice or 
effective power. In favour of thc former sense we have a similar 
passage in the Veda in which Varuna and Mitra are said to attain 
to or enjoy by the Truth a mighty sacrifice, yajflam brhantam 
asathe. But this parallel is not conclusive; for while in one 
expression it is the sacrifice itself that is spoken of, in the other 
it may be the power or strength which effects the sacrifice. The 
verse may be translated, literally, “By Truth Mitra and Varuna, 
truth-increasing, truth-touching, enjoy (or, attain) a mighty 
work” or “a vast (effective) power.” 

Finally in the third Rik we have again daksa; we have the 
word kavi, seer, already associated by Madhuchchhandas with 
kratu, work or will; we have the idea of the Truth, and we have 
the expression uruksaya, where uru wide or vast, may be an 
equivalent for brhat, the vast, which is used to describe the 
world or planc of the Truth-consciousness, the “own home” 
of Apni. I translate the verse, literally, “For us Mitra and Varuna, 
seers, multiply-born, wide-housed, uphold the strength (or, 
discernment) that does the work.” 

It will at once be evident that we have in this passage of the 
second hymn precisely the same order of ideas and many of tbe 
same expressions as those on which we founded ourselves in the 
first Sukta. But the application is different and the conceptions 
of the purified discernment, the richly-bright understanding, 
dhiyam ghrtdcim, and the action of the Truth in the work 
of thc sacrifice, apas, introduce certain fresh precisions 
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Which throw further light on the central ideas of the 
Rishis. 

The word daksa, which alone in this passage admits of some 
real doubt as to its sensc, is usually rendered by Sayana strength, 
It comes from a root which, like most of its congeners, e.g. das, 
diś, dah suggested originally as one of its characteristic signi- 
ficances an aggresive pressure and hence any form of injury, 
but especially dividing, cutting, crushing or sometimes burning. 
Many of the words for strength had originally this idea of a 
force for injury, the aggressive strength of the fighter and slayer, 
the kind of force most highly prized by primitive man making 
a place for himself by violence on the earth he had come to 
inherit. We see this connection in the ordinary Sanskrit word 
for strength, balam, which is of the same family as the Greek 
ballo, I strike, and belos, a weapon. The sense, strength, for 
daksa has the same origin. 

But this idea of division led up also in the psychology of 
language-development to quite another order of ideas; for when 
man wished to have words for mental conceptions, his readiest 
method was to apply the figures of physical action to the mental 
movement. The idea of physical division or separation was thus 
used and converted into that of distinction. It seems to have 
been first applied to distinguishing by the ocular sense and then 
to the act of mental separation,—discernment, judgment. Thus 
the root vid, which means in Sanskrit to find or know, signifies 
in Greek and Latin to see. Drs, to see, meant originally to rend, 
tear apart, separate; paf, to see, has a similar origin. We have 
three almost identical roots which are very instructive in this 
respect,—pis, to hurt, injure, be strong; pis, to hurt, injure, 
be strong, crush, pound; and pis, to form, shape, organise, be 
reduced to the constituent parts,—all these senses betraying 
the original idea of separation, division, cutting apart,—with 
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derivatives, pisdca, a devil, and pifuna, which means on one 
side harsh, cruel, wicked, treacherous, slanderous, all from 
the idea of injury, and at the same time “indicatory, manifesting, 
displaying, making clear” from the other sense of distinction. 
So kri to injure, divide, scatter appears in Greek krino, I sift, 
choose, judge, determine. Daksa has a similar history. It is 
kin to the root das which in Latin gives us doceo, I teach, and 
in Greek dokeo, I think, judge, reckon, and dokazo, I observe, 
am of opinion. So also we have the kindred root dif meaning 
to point out or teach, Greck deiknum:. Almost identical with 
daksa itself is the Greek doxa, opinion, judgment, and dextos, 
clever, dexterous, right-hand. In Sanskrit the root daks means 
to hurt, kill and also to be competent, able, the adjective daksa 
means clever, skilful, competent, fit, careful, attentive; dak- 
sina means clever, skilful, right-hand, like dexios, and the 
noun daksa means, besides strength and also wickedness from 
the sense of hurting, mental ability or fitness like other words 
of the family. We may compare also the word daSd in the sense 
of mind, understanding. All this evidence taken together seems 
to indicate clearly enough that daksa must have meant at one 
time discernment, judgment, discriminative thought-power 
and that its sense of mental capacity is derived from this sense 
of mental division and not by transference of the idea of physical 
strength to power of mind. 

We have therefore three possible senses for daksa in the 
Veda, strength generally, mental power or especially the power 
of judgment, discernment. Daksa is continually associated with 
kratu; the Rishis aspire to them together, daksaya kratve, which 
may mean simply, “capacity and effective power” or “will and 
discernment.” Continually we find the word occurring in pas- 
sages where the whole context relates to mental activities. 
Finally, we have the goddess Dakshina who may well be a female 
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form of Daksha, himself a god and afterwards in the Purana 
one of the Prajapatis, the original progenitors,—we have Dak- 
shina associated with the manifestation of knowledge and some- 
times almost iden‘ified with Usha, the divine Dawn, who is the 
bringer of illumination. I shali suggest that Dakshina like the 
more famous Ila, Saraswati and Sarama, is one of four goddesses, 
representing the four facultics of the Rtam or Truth- 
consciousness,—Iia representing truth-vision or revelation, 
Saraswati truth-audition, inspiranon, the divine word, Saraina 
intuition, Dakshina the separative intuiioyal discrimination. 
Daksa then will mean this discriminauon whether as mental 
judgment on the mund-plane or as intuitional disccrament on 
the plane of the Ritam. 

The three Riks with which we are dealing occur as the closing 
passage of a hymn of which the first three verses are addressed 
to Vayu alone and the next three to Indra and Vayu. Indra in 
the psychological interpretation of the hymns represenis, as 
we shall see, Mind-Power. The word for the sense-faculties, 
indriya, is derived from his name. His special realta is Swar, a 
word which means sun or luminous, being akin to sära and sūrya, 
the sun, and is used to indicate the third of the Vedic vyãhrtis 
and the third of the Vedic worids corresponding to the principle 
of the pure or unobscured Mind. Surya represents the ilu- 
mination of the Réam rising upon tue mind; Swar is that pline 
of mental consciousness which directly receives tnc lumina- 
tion. Vayu on the other hand is always associated with the 
Prana or Life-Energy which contricures to the system all the 
ensemble of those nervous activities that in man are the support 
of the mental energies governed by Indra. Their combination 
constitutes the normal mentality of man. These two gods are 
invited in the hymn to come and partake together of the Soma- 
wine. This wine of Soma represents, as we have abundant proof 
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in the Veda and especially in the ninth book, a collection of 
more than a hundred hymns addressed to the deity Soma, the 
intoxication of the Ananda, the divine delight of being, inflowing 
upon the mind from the supramental consciousness through 
the Rfam or Truth. If we accept these interpretations we can 
easily translate the hymn into 1:s psychological significance. 

Indra and Vayu awaken in consciousness (cetathah) to the 
flowings of the Soma-wine; that 1s to say, the mind-power aad 
life-power working together in human mentality are to awakcn 
to the inflowings of this Ananda, this Amrita, this delight and 
immortality from above. They receive them into the full pleni- 
tude of the mental and nervous energies, cetathah sutandm 
vajinivasd.' The Ananda thus received constitutes a new action 
preparing immortal consciousness in the mortal and Indra and 
Vayu are bidden to come and swiftly prefect these new workings 
by the participation of the thought, dydtam upa miskrtam 
maksu dhiya.? For dhi is the thought-power, intellect or under- 
standing. It is intermediate between the normal mentality 
represented by the combination of Indra and Vayu and the 
Rtam or ‘Truth-consciousness. 

It is at this poin. that Varuna and Mitra intervene and our 
passage begins. Without the psychological clue the connection 
between the first part of the hymn and the close is not very 
clear, nor the relation between the couple Varuna-Mitra and the 
couple Indra-Vayu. With that cluc both connections become 
obvious; indeed they depend upon each other. For the carlier 
part of the hymn has for its subject the preparation first of the 
vital forces represented by Vayu who is alone invoked in the 
three opening Riks, then of the mentality represented by 
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the couple Indra-Vayu for the activities of the Truth- 
consciousness in the human being; the close has for its subject 
the working of the Truth on the mentality so as to perfect the 
intellect and to cnlarge the actions. Varuna and Mitra are two 
of the four gods who represent this working of the Truth in the 
human mind and temperament. 

In the style of the Veda when there is a transition of this kind 
from one movement of thought to another developing out of it, 
the link of connection is often indicated by the repetition in the 
new movement of an important word which has already occurred 
in tke close of the movement that precedes. This principle of 
suggestion by echo, as one may term it, pervades the hymns 
and is a mannerism common to all the Rishis. The connecting 
word here is dhi, thought or intellect. Dh? differs from the more 
general word, mati, which means mentality or mental action 
generally and which indicates sometimes thought, sometimes 
feeling, sometimes the whole mental state. Dhī is the thought- 
mind or intellect; as understanding it holds all that comes to 
it, defines everything and puts it into the right place,' or often 
dhi indicates the activity of the intellect, particular thought 
or thoughts. It is by the thought that Indra and Vayu have 
been called upon to perfect the nervous meutality, niskrtam 
dhiyd. But this instrument, thought, has itself to be perfected, 
enriched, clarified before the mind can become capable of free 
communication with the Truth-consciousness. Therefore Varuna 
and Mitra, Powers of the Truth, are invoked “accomplishing 
a richly luminous thought,” dhiyam ghrtdcim sadhanta. 

This is the first occurrence in the Veda of the word ghrta, 
in a modified adjectival form, and it is significant that it should 
occur as an epithet of the Vedic word for the intellect, dhi. In 
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other passages also we find it continually in connection with the 
words manas, manisd or in a context where some activity of 
thought is indicated. The root gr conveys the idea of a strong 
brightness or hcat such as that of fire or the summer sun. It 
means also to sprinkle or anoint, Greek chrio. It is capable of 
being used to signify any liquid, but especially a bright, thick 
liquid. It is the ambiguity of these two possible senses of which 
the Vedic Rishis took advantage to indicate by the word outwardly 
the clarified buttcr in the sacrifice, inwardly a rich and bright 
state or activity of the brain-power, medhi, as basis and substance 
of illuminated thought. By dhtyam ghrtdcim is meant, 
therefore, the intellect full of a rich and bright mental activity. 
Varuna and Mitra who accomplish or perfect this state of the 
intellect, are distinguished by two several epithets. Mitra is 
pitadaksa, possessed of a purified judgment; Varuna is risã- 
dasa, he destroys all hurters or enemies. In the Veda there are 
no merely ornamental epithets. Every word is meant to tell, 
to add something to the sense and bear a strict relation to the 
thought of the sentence in which it occurs. There are two ob- 
stacles which prevent the intellect from being a perfect and 
luminous mirror of the Truth-consciousness; first, impurity of 
the discernment or discriminative faculty which leads to con- 
fusion of the Truth, secondly the many causes or influences 
which interfere with the growth of the Truth by limiting jts 
full application or by breaking up the connections and harmony 
of the*thoughts that express it and which thus bring about poverty 
and falsification of its contents. Just as the Gods in the Veda 
represent universal powers descended from the Truth- 
consciousness which build up the harmony of the worlds and in 
man his progressive perfection, so the influences that work against 
these objects are represented by hostile agencies, Dasyus and 
Vritras, who seek to break up, to limit, to withhold and deny. 
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Varuna in the Veda is always characterised as a power of wide- 
ness and purity; when, therefore, he is present in man as a con- 
scious force of the Truth, all that limits and hurts the nature by 
introducing into it ‘ault, sin and evil is destroyed by contact 
with him. He is risddasa, destroyer of the encmy, of all that 
seek to injure the growth. Mitra, a power like Varuna of the 
Light ənd Truth, especially represents Love, Joy and Harmony, 
the foundations of Mayas, the Vedic beatitude. Working with 
the purity of Varuna and imparting that purity to the discern- 
ment, he enables it to get rid cf all discords and confusions and 
establish the right working of the strong and Juminous intellect. 
This progress enables the Truth-consciousness, the Rfam, 
to work in the human mentality. With the Rtam as the agency, 
rtena, increasing the action of the Truth in man, ;tdvrdha, 
touching or reaching the Truth, enabling, that is to səy, the 
mental consciousness to come into successful contact with and 
possession of the ‘T'ruth-consciousness, rtasprfd, Mitra and Va- 
runa are able to enjoy the use of a vast effective wil!-power, 
kratum brhantam Gsathe. For it is the Will that is the chief 
effective agent of the inner sacrifice, but a Will that is in har- 
mony with the Truth, guided therefore by a purified discernment. 
The Will as it enters more and more into the wideness of the 
Truth-consciousness becomes itself wide and vast, free from 
limitation in its view and of hampering impediments in ns 
effectivity. It works urau anibādhe, in the wideness where there 
is no obstacle or wall of limitation. g 
Thus the two requisites on which the Vedic Rishis always insist 
are secured, Light and Power, the Light of the Truth working 
in the knowledge, dhiyam ghrtdcim, the Power of the Truth 
working in the effective and enlightened Will, kratum brhantam. 
As result Varuna and Mitra are shown to us in the closing verse 
of the hymn working in the full sense of their Truth, kavi 
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tuvijata uruksayd. Kavi, we have seen, means possessed of the 
Truth-consciousness and using its faculties of vision, inspiration, 
intuition, discrimination. Tuvydatd is “multiply born,” for tuvi, 
meaning originally strength or force, is uscd like the French 
word “‘force”’ in the sense of many. But by the birth of the gods 
is meant always in the Veda their manifestation; thus fuvijdtd 
signifies “manifested multiply”, in many forms and activities. 
Uruksayd means dwelling in the wideness, an idea which occurs 
frequently in the hymns; uru is equivalent to brhat, the Vast, 
and indicates the infinite freedom of the Truth-consciousness. 
Thus we have as the result of the increasing activities of the 
Rtam the manifestation in the human being of the Powers of 
wideness and purity, of joy and harmony, a manifestation rich 
in forms, seated in the wideness of the Rtam and using the 
faculties of the supramental consciousness. 

This manifestation of the Powers of the Truth upholds or con- 
firms the discernment while it does the work, daksam dadhdte 
apasam. The discernment, now purified and supported, works 
in the sense of the Truth as a power of the Truth and accom- 
plishes the perfection of the activities of Indra and Vayu by freeing 
the thoughts and the will from all defect and confusion in their 
working and results. 

To confirm the interpretation we have put on the terms of this 
passage we may quote a Rik from the tenth Sukta of the fourth 
Mandala. 


Adha hyagne krator bhadrasya daksasya sādhoh, 
Rathir rtasya brhato babhiitha. (IV. 10-2) 


“Then indeed, O Agni, thou becomest the charioteer of 
the happy will, the perfecting discernment, the Truth that is the 
Vast.” We have here the same idea as in the first hymn of the 
first Mandala, the effective will that is the nature of the Truth- 
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consciousness, kavikratuh, and works out therefore in a state of 
beatitude the good, bhadram. We have in the phrase daksasya 
s@dhoh at once a variant and explanation of the last phrase of the 
second hymn, darsam apasam, the discernment perfecting and 
accomplishing the inner work in man. We have the vast Truth 
as the consummation of these two activities of power and know- 
ledge, Will and Discernment, kratu and daksa. Always the 
hymns of the Veda confirm each other by this reproduction of 
the same terms and ideas and the same relation of ideas. This 
would not be possible unless they were based on a cohcrent doc- 
trine with a precise significance for standing terms such as kavi, 
kratu, daksa, bhadram, rtam, etc. The internal evidence of the 
Riks themselves establishes that this significance is psychological, 
as otherwise the terms lose their fixed value, their precise sense, 
necessary connection, and their constant recurrence in relation 
to each other has to be regarded as fortuitous and void of reason 
or purpose. 

We see then that in the second hymn we find again the same 
governing ideas as in the first. All is based on the central Vedic 
conception of the supra-mental or Truth-consciousness towards 
which the progressively perfected mentality of the human being 
labours as towards a consummation and a goal. In the first hymn 
this is merely stated as the aim of the sacrifice and the charac- 
teristic work of Agni. The second hymn indicates the preliminary 
work of preparation, by Indra and Vayu, by Mitra and Varuna, 
of the ordinary mentality of man through the force of the Ananda 
and the increasing growth of the Truth. 

We shall find that the whole of the Rig-veda is practically a 
constant variation on this double theme, the preparation of the 
human being in mind and body and the fulfilment of the godhead 
or immortality in him by his attainment and development of the 
Truth and the Beatitude. 


CHAPTER VIII 
THE ASHWINS—INDRA—THE VISHWADEVAS 


THE third hymn of Madhuchchhandas is again a hymn of the 
Soma sacrifice. It is composed, like the second before it, in 
movements of three stanzas, the first addressed to the Ashwins, 
the second to Indra, the third to the Vishwadevas, the fourth to 
the goddess Saraswati. In this hymn also we have in the closing 
movement, in the invocation to Saraswati, a passage of clear psy- 
chological significance, of a far greater clarity indeed than those 
that have already helped us to understand the secret thought 
of the Veda. 

But this whole hymn is full of psychological suggestions 
and we find in it the close connection and even identity which 
the Vedic Rishis sought to establish and perfect between the 
three main interests of the human soul, Thought and its final 
victorious illuminations, Action and its last supreme all-achieving 
puissances, enjoyment and its highest spiritual ecstasies. The Soma 
wine symbolises the replacing of our ordinary sense-enjoyment 
by the divine Ananda. That substitution is brought about 
by divinising cur thought-action, and as it progresses it helps 
in its tum the consummation of the movement which has brought 
it abodt. The Cow, the Horse, the Soma-Wine are the figures of 
this triple sacrifice. The offering of ghrfa, the clarified butter 
which is the yield of the cow, the offering of the horse, aswa- 
medha, the offering of the wine of Soma are its three principal 
forms or elements. We have also, less prominent, the 
offering of the cake which is possibly symbolic of the body, of 
Matter. 

9I 
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We commence with an invocation of the two Ashwins, the two 
Riders on the Horse, Castor and Polydeuces of the old Mediter- 
ranean mythology. They are supposed by the comparative mytho- 
logists to represen. twin stars in the heavens which for some 
reason had a better fortune than the rest of the celestial host and 
attracted the special adoration of the Aryans. Let us, however, 
see how they are described in the hymn we are studving. They 
arc first described as “Ashwins, swift-footed lords of btiss, much- 
enjoying,—dravatpant Subhaspatt purubhija.” The word subha, 
like the words ratna and candra, is capable of signifying cither 
light o1 enjoyment; but in this passage it occurs in conucction with 
the adjective purnbhujd, ‘“much-enjoying’, and the verb cana- 
syatam, “take delight”, and must therefore be taken in the sense 
of weal or bliss. 

Next, these twin gods are described as “‘Ashwins, divine souls, 
many-actioned, thought-holding” who accept and rejoice in the 
words of the Mantra “with an energetic thought”,—purudansasd 
nara §aviraya dhiya dhisnya. Nr in the Veda is applicable both 
to gods and men and docs not mean simply a man; it meant 
originally, I think, strong or active and then a male and is applied 
to the male gods, active divine souls or powers, purusas, opposed 
to the female deitics, gndh, who are their energies. It still pre- 
served in the minds of the Rishis much of its original sense, as 
we see from the word mrmna, strength, and the phrase nrtama 
nfnam, strongest of the divine powers. Savas and its adjective 
Savira give the idea of energy, but always with an association of 
the farther idea of flame or light; favira is therefore a very 
appropriate epithet for dhi, thought full of a shining or flash- 
ing energy. Dhisnya is connected with dhtsand, intellect or 
understanding, and is rendered by Sayana “intellectual”, 
buddhimantau. 

Again the Ashwins are described as “‘effectual in action, powers 
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of the movement, fierce-moving in their paths,” dasri ndsatya 
rudravarjani. The Vedic epithets dasra and dasma are rendcred 
by Sayana indifferently “destroying” or “beautiful” or “bounti- 
ful” according to his caprice or convenience. I connect it with 
the root das not in the sense of cutting, dividing, from which it 
gets the two significances of destroying and giving, not in the 
sense of “discerning, seeing” from which it gets Sayana’s signi- 
ficance “‘beautiful,” darsaniya, but in the sense of doing, acting, 
shaping, accomplishing, as in puwrudansasd in the second Rik. 
Nasatyd is supposed by some to be a patronymic; the old gram- 
marians ingeniously fabricated for it the sense of “true, not false”; 
but I take it from zas to move. We must remember that the 
Ashwins are riders on the horse, that they are described often by 
epithets of motion, “‘swift-footed”, ‘‘ficrce-moving in their 
paths;” that Castor and Pollux in Graeco-Latin mythology protect 
sailors in their voyages and save them in storm and shipwreck 
and that in the Rig-veda also they arc represented as powers that 
carry over the Rishis as in a ship or save them from drowning in 
the ocean. Ndsa: yd may therefore very well mean lords of the 
voyage, journey, or powers of the movement. Rudravartani is 
rendered by modern scholars “red-pathed”’, an epithet supposed 
to be well-suited to stars and they instance the parallel phrase, 
hiranyavartani, having a golden or shining path. Certainly, 
rudra must have meant at one time, “shining, deep-coloured, 
red” like the roots rus and rus, rudhira, “blood”, “red”, the Latin 
ruber, Putilus, rufus, all meaning red. Rodasi, the dual Vedic word 
for heaven and earth, meant probably, like rajas and rocand, 
other Vedic words for the heavenly and earthly worlds, “the 
shining.” On the othcr hand the sense of injury and violence is 
equally inherent in this family of words and is almost universal 
in the various roots which form it. “Fierce” or “violent” is 
therefore likely to be as good a sense for rudra as “red”. The 
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Ashwins are both /uranyavartani and rudravartani, because 
they are both powers of Light and of nervous force; in the former 
aspect they have a bright gold movement, in the latter they are 
violent in their mos zment. In one hymn (V. 75-3) we have the 
combination rudra hiranyavartani, violent and moving in the paths 
of light; we can hardly with any respect for coherence of sense 
understand it to mean that the stars are red but their movement 
or their path is golden. 

Here then, in these three verses, are an extraordinary series of 
psychological functions to apply to two stars of a heavenly con- 
stellation! It is evident that if this was the physical origin of the 
Ashwins, they have as in Greek mythology long lost their purely 
stellar nature; they have acquired like Athene, goddess of dawn, 
a psychological character and function, They are riders on the 
horse, the Ashwa, symbolic of force and especially of life-energy 
and nervous force, the Prana. Their common character is that 
they are gods of enjoyment, seekers of honey; they are physi- 
cians, they bring back youth to the old, health to the sick, whole- 
ness to the maimed. Another characteristic is movement, swift, 
violent, irresistible; their rapid and indomitable chariot is a 
constant object of celebration and they are described here as 
swift-footed and violent in their paths. They are like birds in 
their swiftness, like the mind, like the wind (V. 77-3 and 78-1). 
They bring in their chariot ripc or perfected satisfactions to mat, 
they are creators of bliss, Mayas. These indications are perfectly 
clear. They show that the Ashwins are twin divine powers Whose 
special function is to perfect the nervous or vital being in 
man in the sense of action and enjoyment. But they are also 
powers of Truth, of intelligent action, of right enjoyment, they 
are powers that appear with the Dawn, effective powers of action 
born out of the ocean of being who, because they are divine, are 
able to mentalise securely the felicities of the higher existence 
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by a thought-faculty which finds or comes to know that true 
substance, and true wealth: 


Ya dasrd sindhumatard, manotard rayinam; 
Dhiyd devad vasuvida, 
(I. 46-2.) 
They give that impelling energy for the great work which, having 
for its nature and substance the light of the Truth, carries man 


beyond the darkness: 


Ya mah piparad asvind, jyotismati tamas tirah; 
Tām asme rdsdtham isam. 
(I. 46-6.) 

They carry man in their ship to the other shore beyond the 
thoughts and states of the human mind, that is to say, to the 
supramental consciousness,—ndvd matinagm pardya (I. 46-7). 
Suryd, daughter of the Sun, Lord of the Truth, mounts their 
car as their bride. 

In the present hymn the Ashwins are invoked, as swift-moving 
lords of bliss who carry with them many enjoyments, to take 
delight in the impelling energies of the sacrifice,—yajoarir iso 
...canasyatam. These impelling forces are born evidently of 
the ‘drinking of the Soma wine, that is to say, of the inflow of 
the divine Ananda. For the expressive words, girah, that are to 
make n¢w formations in the consciousness are already rising, 
the seat of the sacrifice has been piled, the vigorous juices of 
the Soma-wine are pressed out.! The Ashwins, are to come as 
effective powers of action, purudansasd nara, to take delight in 
the Words and to accept them into the intellect where they 
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shall be retained for the action by a thought full of luminous 
energy.! Thcy are to come to the offering of the Sgma wine, 
in order to effect the action of the sacrifice, dasrd, as fulfillers 
of action, by giving to the delight of the action that violent 
movement of theirs, rucdravartani, which carries them irresis- 
tibly on ther path and overcomes ali opposition, They come 
as powers of the Aryan journey, ‘ois of the great human move- 
ment, Ndsatya. We see throughout tiant it is energy which these 
Riders on the Horse are to give; they arc to taxe delight in the 
sacrificial energies, to take up the word into an cnergetic thought, 
to bnng to the sacrifice thcir own violent movement on the path. 
And it is cffectavcness of action and swiftness in the great jour- 
ney that is the object of this demand for encrgy. I would call 
the attention of the reader contmually to the consistency of 
conception and coherence of structure, the casy clearness and 
precision of outline which the thought of the Rishis assumes by 
a psychological interpretation, so differcnt from the tangled 
confusion and incoherent abruptmess of the interpretations 
which ignore the supreme tradition of the Veda as a book of 
wisdom and deepest knowledge. 
We have then tius rendering tor the first three verses: 


“O Riders of the Steed, swift-footed, much-enjoying lords 
of bliss, take delight in the energies of the sacrifice. 

“O Riders of the Steed, male souls effecting a manifold action, 
take joy of the words, O holders in the 1atellecr, by a luminously 
energetic thought. 

“I have piled the seat of sacrifice, I have pressed out the 
vigorous Soma juices; fulfilers of action, powers of the 
movement, come to them with your fierce speed on the path.” 


1 gaviraya dhiyd dhispyd vanatam girah. 


THE ASHWINS—INDRA—THE VISHWADEVAS 97 


As in the second hymn, so in the third the Rishi begins by 
invoking deitics who act in the nervous or vital forces. But 
there he called Vayu who supplics the vital forces, brings his 
stecds of life; here he calls the Ashwins who use the vital forces, 
ride on the stecd. As in the second hymn, he proceeds from the 
vital or ncrvous action to the menial; he invokes in his second 
movement the might of Indra. The out-pressings of the wine 
of delight desire him, sutd ime ‘vayavah; they desire the lumi- 
nous mind to take possession of them for its activities; they 
are purified, anvibhis tand, “by the fingers and the body” as 
Sayana explains it, by the subtle thought-powers of the pure 
mind and by extension in the physical consciousness as it seems 
to me to mean. For these “ten fingers”, if they are fingeis at 
all, are the ten fingers of Suzryd, daughter of the Sun, bride of 
the Ashwins. In the first hymn of the ninth Mandala this same 
Rishi Madhuchchhandas expands the idea which here he passes 
over so succinctly. He says, addressing the deity Soma, “The 
daughter of the Sun purifies thy Soma as it flows abroad in her 
straining-vesscl by a continuous extension”, vdrena sasvata 
tana. And immediately he adds, “The subtle ones seize it in 
their labour (or, in the great work, struggle, aspiration, samarye), 
the ten Brides, sisters in the heaven that has to be crossed”, a 
phrase that recalls at once the ship of thc Ashwins that carries us 
over beyond the thoughts; for Heaven is the symbol of the pure 
mental consciousness in the Veda as is Earth of the physical 
consciousness. These sisters who dwell in the pure mind, the 
subtle ones, anvih, the ten brides, dusa yosanah, are else- 
where called the ten Casters, dasa ksipah, because rhey seize 
the Soma and speed it on its way. They are probably identical 
with the ten Rays, dasa gavajt, sometimes spoken of in the Veda. 
Thcy seem to be described as the grandchildren or descendants 
of the Sun, napftibhir vivasvata (IX. 14-5). They are aided 
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in the task of purification by the seven forms of Thought~ 
conssciousness, sapta dhitayah (IX. 9-4). Again we are fold that 
“Soma advances, heroic with his swift chariots, by the force of 
the subtle though, dhiyd anvya, to the perfected activity (or 
perfected field) of Indra and takes many forms of thought to 
arrive at that vast extension (or, formation) of the godhead 
where the Immortals are”— 


Esa purit dhiyayate, brhate devatdtaye, 
Yatramptdsa dsate. (UX. 15-1, 2.) 


I have dwelt on this point in order to show how entirely 
symbolical is the Soma-wine of the Vedic Rishis and how richly 
surrounded with psychological conceptions,—as anyone will 
find who cares to go through the ninth Mandala with its almost 
overcharged splendour of symbolic imagery and overflowing 
psychological suggestions. 

However that may be, the important point here is not the 
Soma and its purification but the psychological function of 
Indra. He is addressed as Indra of the richly-various lustres, 
indra citrabhano. The soma-juices desire him. He comes 
impelled by the thought, driven forward by the illumined thinker 
within, dhiyesito viprajiitah, to the soul-thoughts of the Rishi 
who has pressed out the wine of delight and seeks to manifest 
them in speech, in the inspired mantras, sutdvatah upa brahmani 
vaghatah. He comes with the speed and force of the illumined 
mind-power, in possession of his brilliant horses to those thoughts, 
tiitujana upa brahmant harivah, and the Rishi prays to him to 
confirm or hold the delight in the Soma offering, sute dadhisva 
na§ canah. The Ashwins have brought and energised the pleasure 
of the vital system in the action of the Ananda. Indra is necessary 
to hold that pleasure firmly in the illuminated mind so that it 
may not fall away from the consciousness. 
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“Come, O Indra, with thy rich lustres, these Soma-juices 
desire thee; they are purified by the subtle powers and by 
extension in body. 

“Come, O Indra, impelled by the mind, driven forward by 
the illumined thinker, to my soul-thoughts, I who have poured 
out the Soma-juice and seek to express them in speech. 

“Come, O Indra, with forceful speed to my soul-thoughts, O 
lord of the bright horses; hold firm the delight in the Soma-juice”’. 


The Rishi next passes to the Vishvadevas, all the gods or the 
all-gods. It has been disputed whether these Vishvadevas form 
a class by themselves or arc simply the gods in their generality. 
I take it that the phrase means the universal collectivity of the 
divine powers; for this sense seems to me best to correspond to 
the actual expressions of the hymns in which they are invoked. 
In this hymn they are called for a general action which supports 
and completes the functions of the Ashwins and Indra, They are 
to come to the sacrifice in their collectivity and divide among 
themselves, each evidently for the divine and joyous working 
of his proper activity, the Soma which the giver of the sacrifice 
distributes to them; wisve devdsa dgata, dafvanso dasusah sutam. 
In the next Rik the call is repeated with greater insistence; they 
are to arrive swiftly, tarnzayah, to the Soma offering or, it may 
mean, making their way through all the planes of consciousness, 
“waters”, which divide the physical nature of man from their 
godhead and are full of obstacles to communication between 
earth and heaven; apturah sutam ā ganta tiirnayah. They are 
to come like cattle hastening to the stalls of their rest at evening- 
tide, usrd iva svasaradm. Thus gladly arriving, they are gladly 
to accept and cleave to the sacrifice and support it, bearing it 
up in its journey to its goal, in its ascent to the gods or to the 
home of the gods, the Truth, the Vast, medham jusanta vahnayah. 
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And the epithets of the Vishvadevas, qualifying their character 
and the functions for which they are invited to the Some-offering, 
have the same generality; they are common to all the gods, and 
applied indifferently to any or all of them throughout the Veda. 
They are fosterers or increasers of man and upholders of his 
labour and effort in the work, the sacrifice,—omdsas carsan- 
idhrtah. Sayana renders these words protectors and sustainers 
of men. I nced not enter here into a full justification of the 
significances which I prefer to give them; for I have already 
indicated the philological method which I follow. Sayana him- 
self finds it impossible to attribute always the sensc of protection 
to the words derived from the root av, avas, uti, umd, etc. which 
are so common in the hymns, and is obliged to give to the same 
word in different passages the most diverse and unconnected 
significances. Similarly, while it is easy to attribute the sense 
of “man” to the two kindred words carsam and krsti when 
they stand by themselves, this meaning seems unaccountably 
to disappear in compound forms like vicarsami, visvacarsani, 
visvakrsti. Sayana himself is obliged to render visvacarsan: 
“ali-seeing” and not “all-man” or “all-human”. I do not admit 
the possibility of such abysmal variations in fived Vedic terms. 
Av can mean to be, have, keep; contain, protect; become, create; 
foster, increase, thrive, prosper; gladden, be glad; but it is, the 
sense of increasing or fostering which seems to mc io prevail 
in the Veda. Cars and krs were originally derivate ropts from 
car and kr, both meaning to do, and the sense of laborious 
action or movement still remains in rs, to drag, to plough. 
Carsani and krsti, mean therefore effort, laborious action 
or work or else the doers of such action. They are two among 
the many words, (karma, apas, kāra, kirt, duvas etc.) which are 
used to indicate the Vedic work, the sacrifice, the toil of aspiring 


humanity, the arati of the Aryan. 
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The fostering or increasing of man in all his substance and 
possessions, his continual enlargement towards the fullness and 
richness of the vast Truth-consciousness, the upholding of him 
in his great struggle and labour, this is the common preoccupation 
of the Vedic gods. Then, they are apturah, they who cross the 
waters, or as Sayana takes it they who give the waters, This he 
understands in the sense of “rain-givers’’ and it is perfectly 
true that all the Vedic gods are givers of the rain, the abundance 
(for vrsti, rain, has both senses) of heaven, sometimes described 
as the solar waters, svarvatir dpah, or waters which carry in them 
the light of the luminous heaven, Scar. But the ocean and the 
waters in the Veda, as this phrase itself indicates, are the symbol 
of conscient being in its mass and in its movements. The gods 
pour the fullness of these waters, especially the upper waters, 
the waters of heaven, the streams of the Truth, rtasya dhārāk, 
across all obstacles into the human consciousness. In this sense 
they are all apturak. But man is also described as crossing the 
waters over to his home in the Truth-consciousness and the 
gods as carrying him over; it is doubtful whether this may not 
be the truc sense here, especially as we have the two words 
apturah...tiirnayahk close to each other in a connection that may 
well be significant, 

Again the gods arc all free from effective assailants, free from 
the harm of the hurtful or opposing powers and therefore the 
creative formations of their conscious knowledge, their Maya, 
move fiteely, pervasivcly, attain their right goal,—asridha ehimaya- 
so adruhah. If we take into account the numerous passages of the 
Veda which indicate the general object of the sacrifice, of the work, 
of the journcy, of the increase of the light and the abundance of 
the waters to be the attainment of the Truth-consciousness, 
Rtam, with the resultant Bliss, Mayas, and that these epithets 
commonly apply to powers of the infinite, integral Truth- 
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consciousness we can sec that it is this attainment of the Truth 
which is indicated in these three verses. The all-gods increase man, 
they uphold him in the great work, they bring him the abundance 
of the waters of Swar, the streams of the Truth, they communicate 
the unassailably integral and pervading action of the Truth- 
consciousness with its wide formations of knowledge, mdyah. 

I have translated the phrase, usrd iva svasarani, in the most 
external sense possible; but in the Veda cven poetical similes 
are seldom or never employed for mere decoration; they too are 
utilised to deepen the psychological sense and with a figure 
of symbolic or double meaning. The word usra is always used in 
the Veda, like go, with the double sense of the concrete figure 
or symbol, the Bull or Cow, and at the same time the psychological 
indication of the bright or luminous oncs, the illumincd powers 
of the Truth in man. It is as such illumined powers that the all- 
gods have to come and they come to the Soma-juice, svasardni, 
as if to seats or forms of peace or of bliss; for the root svas, like sas 
and many others, means both to rest and to enjoy. They are the 
powers of Truth enteng into the ouipourings of the Ananda 
in man as soon as that movement has been prepared by the 
vital and mental activity of the Ashwins and the pure mental 
activity of Indra. 


“O fosterers who uphold the doer in his work, O all-gdds, 
come and divide the Soma wine that I distribute. 

“O all!-gods who bring over to us the Waters, come“passing 
through to my Soma-offerings as illumined powers to your 
places of bliss. 

“O all-gods, you who are not assailed nor come to hurt, 
free-moving in your forms of knowledge, cleave to my sacrifice 
as its upbearers.”’ 
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And, finally, in the last movement of the hymn we have 
the clear and unmistakable indication of the Truth-conscioustiess 
as the goal of the sacrifice, the object of the Soma-offering, the 
culmination of the work of the Ashwins, Indra and the All-gods 
in the vitality and in the mind. For these are the three Riks 
devoted to Saraswati, the divine Word, who represents the stream 
of inspiration that descends from the Trinh-consciousness, and 
thus limpidly runs their sense: 


“May purifying Saraswati with all the plenitude of her 
forms of plenty, rich in substance by the thought, desire our 
sacrifice. 

“She, the impeller to happy truths, the awakener in con- 
sciousness to right mentalisings, Saraswati, upholds the sacrifice. 

“Saraswati by the perception awakens in consciousness the 
great flood (thc vast movement of the Rtam) and ilumines 
entirely all the thoughts.” 


This clear and luminous finale throws back its light on all that 
has preceded it. It shows the intimate connection between the 
Vedic sacrifice and a certain state of mind and soul, the inter- 
dependence between the offering of the clarified butter and the 
Soma-juice and luminous thought, richness of psychological 
content, right states of the mind and its awaking and impulsion 
to the truth and light. It reveals the figure of Saraswati as the 
goddess of the inspiration, of Shruti. And it establishes the connec- 
tion between the Vedic rivers and psychological states of mind. 
The passage is one of those luminous hints which the Rishis have 
left scattered amidst the deliberate ambiguities of their symbolic 
style to guide us towards their secret. 


CHAPTER IX 


SARASWATI AND HER CONSORTS 


THE symbolism of the Veda betrays itself with the greatest clear- 
ness in the figure of the goddess Saraswati. In many of the 
other gods the balance of the internal sense and the external 
figure is carefully preserved. The veil somctimes becomes trans- 
parent or its corners are lifted even for the ordinary hearer of 
the Word; but it is never entirely removed. Onc may doubt 
whether Agni is anything more than the personification of the 
sacrificial Fire or of the physical principle of Light and Heat in 
things, or Indra anything more than the god of the sky and the 
rain or of physical Light, or Vayu anything more than the divinity 
in the Wind and Air or at most of the physical Life-breath. In 
the lesser gods the naturalistic interpretation has less ground for 
confidence; for it is obvious that Varuna is not merely a Vedic 
Uranus or Neptunc, but a god with great and important moral 
functions; Mitra and Bhaga have the same psychological aspect; 
the Ribhus who form things by the mind and build up immortality 
by works can with difficulty be crushed into the Procrustean 
measure of a naturalistic mythology. Still by imputing a chaotic 
confusion of ideas to the poets of the Vedic hymns the difficulty 
can be trampled upon, if not overcome. But Saraswa@ will 
submit to no such treatment. She is, plainly and clearly, the 
goddess of the Word, the goddess of a divine Inspiration. 

If that were all, this would not carry us much farther than 
the obvious fact that the Vedic Rishis were not mere naturalistic 
barbarians, but had their psychological ideas and were capable 
of creating mythological symbols which represent not only 
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those obvious operations of physical Nature that interested their 
agricultural, pastoral and open-air life, but also the inner opera- 
tions of the mind and soul. If we have to conceive the history of 
ancient religious thought as a progression from the physical 
to the spiritual, from a purely naturalistic to an increasingly 
ethical and psychological view of Nature and the world and 
the gods—and this, though by no mcans certain, is for the present 
the accepted vicw,' we must suppose that the Vedic poets 
were at least already advancing from the physical and naturalistic 
conception of the Gods to the ethical and the spiritual. But 
Saraswati is not only the goddess of Inspiration, she is at one and 
the same time one of the seven rivers of the early Aryan world. 
The question at once arises whence came this exiraordinary 
identification? And how docs the connection of the two ideas 
present itself in the Vedic hymns? And thcre is more; for Saras- 
wati is important not only in herself but by her connections. 
Before proceeding farther let us cast a rapid and cursory glance 
at them to see what they can tcach us. 

The association of a river with the poetical inspiration occurs 
also in the Greck mythology; but there the Muses are not con- 
ceived of as rivers; they are only connected in a not very intelli- 
gible fashion with a particular earthly stream. This stream: is 
the river Hippocrene, the fountain of the Horse, and to account 
for’ its name we have a legend that it sprang from the hoof of 
the divine horse Pegasus; for he smote the rock with his hoof 

b 


t I do not think we have any real materials for determining the first 
origin and primitive history of religious ideas. What the fects really point 
to is an early teaching at once psychological and naturalistic, that is to say 
with two faces, of which the first came to be more or less obscured, but 
never entirely effaced even in the barbarous races, even in races like the 
tribes of North America. But this teaching, though prchistoric, was 
anything but primitive. 


106 ON THE VEDA 


and the waters of inspiration gushed out where the mountain 
had been thus smitten. Was this legend merely a Greek fairy tale 
or had it any special meaning? And it is evident that if it had 
any meaning, it nust, since it obviously refers to a psychological 
phenomenon, the birth of the waters of inspiration, have had a 
psychological meaning; it must have been an attempt to put into 
concrete figures certain psychological facts. We may note that 
the word Pegasus, if we transliterate it into the original Aryan 
phonetics, becomes Pajasa and is obviously connected with the 
Sanskrit pajas, which meant originally force, movement, or some- 
times footing. In Greek itself it is connected with pégé, a stream. 
There is, therefore, in the terms of this legend a constant associa- 
tion with the image of a forceful movement of inspiration. If we 
turn to Vedic symbols we see that the Ashwa or Horse is an image 
of the great dynamic force of Life, of the vital and nervous energy, 
and is constantly coupled with other images that symbolise 
the consciousness. Adri, the hill or rock, is a symbol of formal 
existence and especially of the physical nature and it is out of 
this hili or rock that the herds of the Sun are released and the 
waters flow. The streams of the madu, the honey, ihe Soma, 
are said also to be milked out of this Hill or Rock. The smoke of 
the Horse’s hoof on the rock releasing the waters of inspiration 
would thus become a very obvious psychological imase. Nor is 
there any reason to suppose that the old Greeks and Indians were 
incapable either of such psychological observation or of putting 
it into the poetical and mystic imagery which was the vety body 
of the ancient Mysteries. 

We mighc indeed go farther and inquire whether there was 
not some original connection between the hero Bellerophon, slayer 
of Bellerus, who rides on the divine Horse, and Indra Valahan, 
the Vedic slayer of Vala, the enemy who keeps for himself the 
Light. But this would take us beyond the limits of our subject. 
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Nor does this interpretation of the Pegasus legend carry us any 
farther than to indicate the natural turn of imagination of the An- 
cients and the way in which they came to figure the stream of 
inspiration as an actual stream of flowing water. Saraswati 
means, “she of the stream, the flowing movement,” and is 
therefore a natural name both for a river and for the goddess 
of inspiration. But by what process of thought or association 
does the general idea of the river of inspiration come to be asso- 
ciated with a particular earthly stream? And in the Veda it is not 
a question of one river which by its surroundings, natural and 
legendary, might seem more fitly associated with the idea of 
sacred inspiration than any other. For here it is a question not of 
one, but of seven rivers always associated together in the minds 
of the Rishis and all of them released together by the stroke of the 
God Indra when he smote the Python who coiled across their 
fountains and scaled up their outflow. It seems impossible to 
suppose that one river only in all this sevenfold outflowing acquired 
a psychological significance while the rest were associated 
only with the annual coming of the rains in the Punjab. The psy- 
chological significance of Saraswati carries with it a psychological 
significance for the whole symbol of the Vedic waters.1 
Saraswati is not only connected with other rivers but with 
other goddesses who are plainly psychological symbols and 
especially with Bharati and Ila. In the later Puranic forms of 
worship Saraswati is the goddess of speech, of Icarning and of 
poctry and Bharati is one of her names, but in the Veda Bharati 
and Saraswati are different deities. Bharati is also called Mahi, 


1 The rivers have a symbolic sense in later Indian thought; as for 
instance Ganges, Yamuna and Saraswati and their confluence are in 
the Tantric imagery Yogic symbols, and they are used, though in a differ- 
ent way, in Yogic symbolism generally. 
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the Large, Great or Vast. The three, Ila, Mahi or Bharati and 
Saraswati are associated togcther in a constant formula i in those 
hymns of invocation in which the gods arc called by Agni to the 
sacrifice. 


Ilā sarasvatī mahi tisro devir mayobhuvah, 
Barhih sidantvasridhah. (1. 13-9) 


“May Ila, Saraswati and Mahi, three goddesses who give 
birth to the biiss, take their place on the sacrificial seat, they 
who stumble not,” or “who come not to hurt” or “do no hurt”. 
The epithet means, I think, they in whom there is no false 
movement with its evil consequences, durifam, no stumbling into 
pitfalls of sin and error. The formula is expanded in Hymn 110 
of the ienth Mandala: 


A no yajham bharati tiiyam etu, 
Il manusvad ihi cetayanti, 

Tisro devir barhir edam syonam 
Saraswati svapasah sadantu, 


“May Bharati come speeding to our sacrifice and Ia hither 
awakening our consciousness (or, knowledge or perceptions) 
in human wise, and Saraswati, —threc goddesses sit on this blissful 
seat, doing well thc Work.” . 


It is clear and will become yet cicarer that these three goddesses 
have closely connected functions akin to the inspirational power 
of Saraswati. Saraswati is the Word, the inspiration, as I suggest, 
that comes from the Rtam, the Truth-consciousness. Bharati 
and Ila must also be different forms of the same Word or know- 
ledge. In the eighth hymn of Madhuchchhandas we have a 
Rik in which Bharati is meationed under the name of Mahi. 
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Eva hyasya sünrtã, virapsi gomati mahi, 
a  pakud sakhd na dasuse. 


“Thus Mahi for Indra full of the rays, overflowing in her abun- 
dance, in her nature a happy truth, becomes as if a ripe branch 
for the giver of the sacrifice.” (I. 8-8) 


‘The rays in the Veda are the rays of Surya, the Sun. Are we to 
suppose that the goddess is a deity of the physical Light or are 
we to translate go by cow and suppose that Mahi is full of 
cows for the sacrificer? The psychological character of Saraswati 
comes to our rescue against the last absurd supposition, but it 
negatives cqually the naturalistic interpretation. This charac- 
terisation of Mahi, Saraswats companion in the sacrifice, the 
sister of the goddess of inspiration, entirely identifed with her 
in the later mythology, is one proof among a hundred others that 
light in the Veda is a symbol of knowledge, of spiritual illumina- 
tion. Surya is the Lord of the supreme Sight, the vast Light, 
brhat jyotth, or, as it is sometimes called, the true Light, rtam 
jyotih. And the connection between the words rfam and brhat 
is constant in the Veda. 

It secms to me impossible to see in these expressions anything 
else than the indication of a state of illumined consciousness the 
nature of which is that it is wide or large, trhat, full of the truth 
of being, satyam, and of the truth of knowledge and action, 
rtam. The gods have this consciousness. Agni for instance, 
is termed rtacit, he who has the Truth-consciousness. Mahi 
is full of the rays of this Surya; she carries in her this illumina- 
tion. Moreover she is sénrta, she is the word of a blissful Truth, 
even as it has been said of Saraswati that she is the impeller of 
happy truths, codayitri sinrtdndm. Finally, she is virapéi, 
large or breaking out into abundance, a word which recalls to 
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us that the Truth is also a Largeness, rtam brhat. And, in 
another hymn, (I, 22-10), she is described as varitri elhisanda, 
a widely covering or embracing Thought-power. Mahi, then, is 
the luminous vastness of the Truth, she represents the Largeness, 
brhat, of the superconscient in us containing in itself the Truth, 
rtam. She is, therefore for the sacrificer like a branch covered 
with ripe fruit. 

Ila is also the word of the truth; her name has become identical 
in a later confusion with the idea of speech. As Saraswati is an 
awakener of the consciousness to right thinkings or right states 
of mind, cetanti sumatindm, so also Ila comes to the sacrifice 
awakening the consciousness to knowledge, cetayanti. She is 
full of encrgy, suvira, and brings knowledge. She also is con- 
nected with Surya, the Sun, as when Agni, the Will, is invoked 
(V. 4-4.) to labour by the rays of the Sun, Lord of the true Light, 
being of one mind wih Ila, i/ayd sajosd yataméno raśmibhih 
suryasya. She ıs the mother of the Rays, the herds of the Sun. 
Her name means she who seeks and attains and it contains the 
same association of ideas as the words Rtam and Rishi. Ila may 
therefore well be the vision of the seer which attains the truth. 

As Saraswati represents the truth-audition, srużi, which gives 
the inspired word, so Ila represents drsti, the truth-vision. If 
so, since drsfi and srufi are the two powers of the Rishi, the 
Kavi, the Seer of the Truth, we can understand the close con- 
nection of Ila and Saraswati. Bharati or Mahi is the largeness 
of the Truth-consciousness which, dawning on man’s limited 
mind, brings with it the two sister Puissances. We can also 
understand how these fine and living distinctions came afterwards 
to be neglected as the Vedic knowledge declined and Bharati, 
Saraswati, Ila melted into one. 

We may note also that these three goddesses are said to bring 
to birth for man the Bliss, Mayas. I have already insisted on the 
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constant relation, as conceived by the Vedic seers, between the 
Truth and the Bliss or Ananda. It is by the dawning of the true 
or infinite consciousness in man that he arrives out of this cvil 
dream of pain and suffering, this divided creation into the Bliss, 
the happy state variously described in Veda by the words bhadram, 
mayas (love and bliss), svasti (the good state of existence, right 
being) and by others less technically used such as vdryam, 
rayih, rāyah. For the Vedic Rishi Truth is the passage and the 
antechamber, the Bliss of the divine existence is the goal, or else 
Truth is the foundation, Bliss the supreme result. 

Such, then, is the character of Saraswati as a psychological 
principle, her peculiar function and her relation to her most 
immediate connections among the gods. How far do these shed 
any light on her relations as the Vedic river to her six sister 
streams? The number seven plays an exceedingly important 
part in the Vedic system, as in most very ancient schools of 
thought. We find it recurring constantly,—the seven delights, 
sapta ratnani; the seven flames, tongues or rays of Agni, sapta 
arcisah, sapta jvalah; the seven forms of the Thought-principle, 
sapta dhitayah; the seven Rays or Cows, forms of the 
Cow unslayable, Aditi, mother of the gods, sapta gavah; the 
seven rivers, the seven mothers or fostering cows, sapta mdta- 
rah, sapta dhenavah, a term applied indifferently to the Rays 
ana to the Rivers. All these sets of seven depend, it seems to 
me, upon the Vedic classification of the fundamental principles, 
the tattdas, of existence. The enquiry into the number of these 
tattvas greatly interested the speculative mind of the ancients 
and in Indian philosophy we find various answers ranging from 
the One upward and running into the twenties. In Vedic thought 
the basis chosen was the number of the psychological principles, 
because all existence was conceived by the Rishis as a movement 
of conscious being. However merely curious or barren these 
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speculations and classifications may seem to the modern mind, 
they were no mere dry metaphysical distinctions, bgt closely 
connected with a living psychological practice of which they were 
to a great extent the thought-basis, and in any case we must 
understand them clearly if we wish to form with any accuracy 
an idea of this ancient and far-off system. 

In the Veda, then, we find the number of the principles 
variously stated. The One was recognised as the basis and 
continent; in this One there were the two principles divine and 
human, mortal and immortal. The dual number is also other- 
wise applicd in the two principles, Heaven and Earth, Mind 
and Body, Soul and Nature, who are regarded as the father 
and mother of all beings. It is significant, however, that Heaven 
and Earth, when they symbolise two forms of natural energy, 
the mental and the physical consciousness, arc no longer the 
father and mother, but the two mothers. The triple principle 
was doubly recognised, first in the threefold divine principle 
answering to the later Sachchidananda, the divine existence, 
consciousness and bliss, and sccondly in the threefold mundane 
principle, Mind, Life, Body, upon which is built the triple world 
of the Veda and Puranas. But the full number ordinarily iccog- 
nised is seven. This figure was arrived at by adding the three 
divine principles to the three mundane and interpolating a 
seventh or link-principls which is precisely that of the Truth- 
consciousness, Rtam Brhat, afterwards known as Vijnana or 
Mahas. The latter term means the Large and is therefore an 
equivalent of Brhat. There are other classifications of five, 
eight, nine and ten and even, as it would sccm, twelve; but 
these do not immediately concern us. 

All these principles, be it noted, are supposed to be rcally 
inseparable and omnipresent and therefore apply themselves to 
each separate formation of Nature. The seven Thoughts, for 
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instance, are Mind applying itself to each of the seven planes 
as we would now call them and formulating Matter-mind, if we 
may so call it, nervous mind, pure mind, truth-mind and so on 
to the highest summit, parama pardvat. The seven rays or cows 
are Aditi the infinite Mother, the Cow unslayable, supreme 
Nature or infinite Consciousness, pristine source of the later 
idea of Prakriti or Shakti,—the Purusha is in this early pastoral 
imagery the Bull, Vrishabha,—the Mother of things taking form 
on the seven planes of her world-action as energy of conscious 
being. So also, the seven rivers are conscious currents corres- 
ponding to the sevenfold substance of the ocean of being which 
appears to us formulated in the seven worlds enumerated by the 
Puranas. It is their full flow in the human consciousness which 
constitutes the entire activity of the being, his full treasure of 
substance, his full play of energy. In the Vedic image, his cows 
drink of the water of the seven rivers. 

Should this imagery be admitted, and it is evident that if once 
such conceptions are supposed to exist, this would be the natural 
imagery for a people living the life and placed in the surroundings 
of the ancient Aryans,—dquite as natural for them and inevitable 
as for us the image of the “planes” with which theosophical 
thought has familiarised us,—the place of Saraswati as one of the 
seven rivers becomes clear. She is the current which comes from 
the "Truth-principle, from the tam or Mahas, and we actually 
find this principle spoken of in the Veda,—in the closing passage 
of our third hymn for instance,—as the Great Water, maho 
arnah,—an expression which gives us at once the origin of the 
later term, Mahas—or sometimes mahdn arnavah. We see in the 
third hymn the close connection between Saraswati and this 
great water, Let us examine a little more closely this connection 
before we proceed to the consideration of the Vedic cows and 
their relation to the god Indra and Saraswati’s close cousin the 
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goddess Sarama. For it is necessary to define these relations 
before we can progress with the scrutiny of Madhuchghhandas’ 
other hymns addressed without exception to the great Vedic 
deity, King of Heaven, who, according to our hypothesis, symbo- 
lises the Power of Mind and especially the divine or self-luminous 
Mind in the human being. 


CHAPTER X 
THE IMAGE OF THE OCEANS AND THE RIVERS 


Tue three Riks of the third hymn of Madhuchchhandas in which 
Saraswati has been invoked, run as follows, in the Sanskrit: 


Pavakd nah sarasoati vdjebhir vajinivati; 
yajñam vastu dhiydavasuh. 
Codayttri stinrtdndm, cetantt sumatinam; 
yajiiam dadhe sarasvati. 
Maho arnah sarasvati, pra cetayatt ketund; 
dhiyo vifvd vi rdjatt. 


The sense of the first two verses is clear enough when we know 
Saraswati to be that power of the Truth which we call inspiration‘ 
Inspiration from the Truth purifies by getting rid of all falsehood, 
for all sin according to the Indian idea is merely falsehood, wrongly 
inspired emotion, wrongly directed will and action. The central 
idea of life and ourselves from which we start is a falsehood and 
all else is falsified by it. Truth comes to us as a light, a voice, 
compelling a change of thought, imposing a new discernment of 
ourselyes and all around us. Truth of thought creates truth of 
vision and truth of vision forms in us truth of being, and out of 
truth of being (satyam) flows naturally truth of emotion, will 
and action. This is indeed the central notion of the Veda. 
Saraswati, the inspiration, is full of her luminous plenitudes, 
tich in substance of thought. She upholds the Sacrifice, the 
offering of the mortal being’s activities to the divine by awaken- 
ing his consciousness so that it assumes right states of emotion 
115 
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and right movements of thought in accordance with the Truth 
from which she pours her illuminations and by impelling in 
it the rise of those truths which, according to the Vedic Rishis, 
liberate the life and being from falsehood, weakness and 
limitation and open to it the doors of the supreme felicity. 

By this constant awakening and impulsion, summed up in the 
word, perception, ketu, often called the divine perception, 
daivya ketu, to distinguish it from the false mortal vision of 
things,—Saraswati brings into active consciousness in the human 
being the great flood or great movement, the Truth-consciousness 
itself, and illumines with it all our thoughts. We must 
remember that this Truth-consciousness of the Vedic Rishis is 
a supra-mental plane, a level of the hill of being (adrek sdnu) 
which is beyond our ordinary reach and to which we have to 
climb with difficulty. It is not part of our waking being, it is 
hidden from us in the sleep of the superconscient. We can 
then understand what Madhuchchhandas means when he says 
that Saraswati by the constant action of the inspiration awakens 
the Truth to consciousness in our thoughts. 

But this line may, so far as the mere grammatical form of it 
goes, be quite otherwise translated; we may take maho arnah 
in apposition to Saraswati and render the verse “Saraswati, the 
great river, awakens us to knowledge by the perception and shines 
in all our thoughts.” If we understand by this expression, 
“the great river,” as Sayana seems to understand, the physical 
river in the Punjab, we get an incoherence of thought and ex- 
pression which is impossible except in a nightmare or a lunatic 
asylum. But it is possible to suppose that it means the great 
flood of inspiration and that there is no reference to the great 
ocean of the Truth-concsiousness. Elsewhere, however, there is 
repeated reference to the gods working by the vast power of the 
great flood, makna mahato arnavasya (X. 67-12) where there is no 
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Teference to Saraswati and it is improbable that she should be 
meant. gt is true that in the Vedic writings Saraswati is spoken 
of as the secret self of Indra,—an expression, we may observe, 
that is void of sense if Saraswati is only a northern river and 
Indra the god of the sky, but has a very profound and striking 
significance if Indra be the illumined Mind and Saraswati the 
inspiration that proceeds from the hidden plane of the supra- 
mental Truth. But it is impossible to give Saraswati so important 
a place with regard to the other gods as would be implied by 
interpreting the phrase mahnd mahato arnavasya in the sense 
“by the greatness of Saraswati”. The gods act, it is continually 
stated, by the power of the Truth, ;tena, but Saraswati is 
only one of the deities of the Truth and not even the most im- 
portant or universal of them. ‘The sense I have given is, there- 
fore, the only rendering consistent with the use of the phrase 
in other passages. 

Let us then start from this decisive fact put beyond doubt 
by this passage—whether we take the great stream to be Sara- 
swati itself or the Truth-ocean—that the Vedic Rishis used 
the image of water, a river or an ocean, in a figurative sense 
and as a psychological symbol, and let us see how far it takes 
us. We notice first that existence itself is constantly spoken 
of in the Hindu writings, in Veda, Purana and even philosophical 
reasoning and illustration as an ocean. The Veda speaks of two 
oceans, the upper and the lower waters. These are the oceans 
of the ‘subconscient, dark and inexpressive, and the ocean of 
the superconscient, luminous and eternal expression but beyond 
the human mind. Vamadeva in the last hymn of the fourth 
Mandala speaks of these two oceans. He says that a honeyed 
wave climbs up from the ocean and by means of this mounting 
wave which is the Soma (amsu) one attains entirely to immorta- 
lity; that wave or that Soma is the secret name of the clarity 
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(ghrtasya, the symbol of the clarified butter); it is the tongue 
of the gods; it is the nodus (abhi) of immortality. e 


Samudrad irmr madhuman udarad, 
upansunad sam amptatoam anat; 
Ghrtasya ndma guhyam yad asti, 
jihvd devanam amrtasya nabhih. (IV. 58-1) 


I presume there can be no doubt that the sea, the honey, the 
Soma, the clarified butter are in this passage at least psycholo- 
gical symbols. Certainly, Vamadeva does not mean that a wave 
or flood of wine came mounting up out of the salt water of the 
Indian Ocean or of the Bay of Bengal or even from the fresh 
water of the river Indus or the Ganges and that this wine is a 
secret name for clarified butter. What he means to say is clearly 
that out of the subconscient depths in us arises a honeyed wave 
of Ananda or pure delight of existence, that it is by this Ananda 
that we can arrive at immortality; this Ananda is the secret being, 
the secret reality behind the action of the mind in its shining 
clarities. Soma, the god of the Ananda, the Vedanta also tells 
us, is that which has become mind or sensational perception; 
in other words, all mental sensation carries in it a hidden delight 
of existence and strives to express that secret of its own being. 
Therefore Ananda is the tongue of the gods with which they 
taste the delight of existence, it is the nodus in which all the 
activities of the immortal state or divine existence are bound 
together. Vamadeva goes on to say, “Let us give expression 
to this secret name of the clarity,—that is to say, let us bring 
out this Soma wine, this hidden delight of existence; let us hold 
it in this world-sacrifice by our surrenderings or submissions to 
Agni, the divine Will or Conscious-Power which is the Master 
of being. He is the four-horned Bull of the worlds and when he 
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listens to the soul-thought of man in its self-expression, he ejects 
this secret name of delight from its hiding-place.” 


Vayam nama pra bravama ghrtasya, 
asmin yajfie dharayama namobhih; 

Upa brahmd srnavac chasyamanam, 
catuhsrngo avamid gaura etat. (IV. 58-2) 


Let us note, in passing, that since the wine and the clarified 
butter are symbolic, the sacrifice also must be symbolic. In such 
hymns as this of Vamadeva’s the ritualistic veil so elaborately 
woven by the Vedic mystics vanishes like a dissolving mist before 
our eyes and there emerges the Vedantic truth, the secret of the 
Veda. 

Vamadeva leaves us in no doubt as to the nature of the Ocean 
of which he speaks; for in the fifth verse he openly describes it 
as the ocean of the heart, krdyat samudrat, out of which rise 
the waters of the clarity, ghrtasya dhardk; the flow, he says, 
becoming progressively purified by the mind and the inner 
heart, antar hrda manasa pttyamanah. And in the closing 
verse he speaks of the whole of existence being triply established, 
first in the seat of Agni—which we know from other Riks to be 
the Truth-consciousness, Agni’s own home, svam damam rtam 
brhat,—secondly, in the heart, the sea, which is evidently the 
same as the heart-ocean,—thirdly, in the life of man. 


Dhadman te vifvam bhuvanam adhisritam, 
antah samudre hydyantar dyusi. (IV. 58-11) 


The superconscient, the sea of the subconscient, the life of the 
living being between the two,—this is the Vedic idea of existence, 
The sea of the superconscient is the goal of the rivers of clarity, 
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of the honeyed wave, as the sea of the subconscient in the heart 
within is their place of rising. This upper sea is spoken of as 
the Sindhu, a word which may mean either river or ocean; but 
in this hymn it clearly means ocean. Let us observe the re- 
markable language in which Vamadeva speaks of these rivers 
of the clarity. He says first that the gods sought and found the 
clarity, the ghkrtam, triply placed and hidden by the Panis in 
the cow, gavi. It is beyond doubt that gau is used in the Veda 
in the double sense of Cow and Light; the Cow is the outer 
symbol, the inner meaning is the Light. The figure of the cows 
stolen and hidden by the Panis is constant in the Veda. Here it 
is evident that as the sea is a psychological symbol—the heart- 
ocean, samudre hrdi,—and the Soma is a psychological symbol 
and the clarified butter is a psychological symbol, the cow in 
which the gods find the clarified butter hidden by the Panis 
must also symbolise an inner illumination and not physical 
light. The cow is really Aditi, the infinite consciousness hidden 
in the subconscient, and the triple ghrtam is the triple clarity 
of the liberated sensation finding its secret of delight, of the 
thought-mind attaining to light and intuition and of the truth itself, 
the ultimate supra-mental vision. This is clear from the second half 
of the verse (IV. 58-4) in which it is said “One Indra produced, 
one Surya, one the gods fashioned by natural development out 
of Vena;” for Indra is the Master of the thought-mind, 
Surya of the supramental light, Vena is Soma, the master of 
mental delight of existcnce, creator of the sense-mind.” 

We may observe also in passing that the Panis here must 
perforce be spiritual enemies, powers of darkness, and not 
Dravidian gods or Dravidian tribes or Dravidian merchants. 
In the next verse Vamadeva says of the streams of the ghrtam 
that they move from the heart-ocean shut up in a hundred pri- 
sons (pens) by the enemy so that they are not seen. Certainly, 
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this does not mean that rivers of ghee—or of water, either— 
Tising frem the heart-ocean or any ocean were caught on their 
way by the wicked and unconscionable Dravidians and shut 
up in a hundred pens so that the Aryans or the Aryan gods 
could not even catch a glimpse of them. We perceive at once 
that the enemy, Pani, Vritra of the hymns is a purely psycho- 
logical conception and not an attempt of our forefathers to con- 
ceal the facts of early Indian history from their posterity in a 
cloud of tangled and inextricable myths. The Rishi Vamadeva 
would have stood aghast at such an unforeseen travesty of his 
ritual images. We are not even helped if we take ghrta in the 
sense of water, Ardya samudra in the sense of a delightful lake, 
and suppose that the Dravidians enclose the water of the rivers 
with a hundred dams so that the Aryans could not even get a 
glimpse of them. For even if the rivers of the Punjab all flow 
out of one heart-pleasing lake, yet their streams of water cannot 
even so have been triply placed in a cow and the cow hidden in 
a cave by the cleverest and most inventive Dravidians. 
“These move” says Vamadeva “from the heart-ocean, penned 
by the enemy in a hundred enclosures they cannot be seen; I look 
towards the streams of the clarity, for in their midst is the Golden 
Reed. Entirely they stream like flowing rivers becoming puri- 
fied by the heart within and the mind; these move, waves of the 
clarity, like animals under the mastery of their driver. As if on a 
path in front of the Ocean (sindhu, the upper ocean) the mighty 
ones mdve compact of forceful speed but limited by the vital force 
(vata, vdyu), the streams of clarity; they are like a straining horse 
which breaks its limits, as it is nourished bythe waves.” (IV. 58-5,7) 
On the very face of it this is the poetry of a mystic concealing his 
sense from the profane under a veil of images which occasionally 
he suffers to grow transparent to the eye that chooses to see. What 
he means is that the divine knowledge is all the time flowing cons- 
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tantly behind our thoughts, but is kept from us by the internal 
enemies who limit our material of mind to the sense-agtion and 
sense-perception so that though the waves of our being beat on 
banks that border upon the superconscient, the infinite, they are 
limited by the nervous action of the sense-mind and cannot reveal 
their secret. They are like horses controlled and reined in; only 
when the waves of the light have nourished their strength to the 
full does the straining steed break these limits and they flow freely 
towards That from which the Soma-wine is pressed out and the 
sacrifice is born. 


Yatra somah sityate yatra yajño, 
ghrtasya dhärã abhi tat pavante. (IV. 58-9) 


This goal is, again explained to be that which is all honey, — 
ghrtasya dhara madhumat pavdante (IV. 58-10); it is Ananda, the 
divine Beatitude. And that this goal is the Sindhu, the supercons- 
cient ocean, is made clear in the last Rik, where Vamadeva says, 
“May we taste that honeyed wave of thine”’—of Agni, the 
divine Purusha, the four-horned Bull of the worlds—‘‘which is 
borne in the force of the Waters where they come together.” 


Apam anike samithe ya dbhrtah, 
tam asyadma madhumantam ta ditrmim, (IV. 58-11) 


We find this fundamental idea of the Vedic Rishis brought out 
in the Hymn of Creation (X. 129-3, 4, 5) where the subconscient is 
thus described. “Darkness hidden by darkness in the beginning 
was this all, an ocean without mental consciousness...out of it the 
One was born by the greetness of Its energy. It first moved in it 
as desire which was the first seed of mind. The Masters of 
Wisdom found out in the non-existent that which builds up the 
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existent; in the heart they found it by purposeful impulsion and 
by the thought-mind. Their ray was extended horizontally; 
there was something above, there was something below.” In 
this passage the same ideas are brought out as in Vamadeva’s 
hymn but without the veil of images. Out of the subconscient 
ocean the One arises in the heart first as desire; he moves there 
in the heart-ocean as an unexpressed desire of the delight of 
existence and this desire is the first seed of what afterwards appears 
as the sense-mind. The gods thus find out a means of building 
up the existent, the conscious being, out of the subconscient 
darkness; they find it in the heart and bring it out by the growth 
of thought and purposeful impulsion, pratisyd, by which is 
meant mental desire as distinguished from the first vague desire 
that arises out of the subconscient in the merely vital move- 
ments of nature. The conscious existence which they thus 
create is stretched out as it were horizontally between two other 
extensions; below is the dark sleep of the subconscient, above is 
the luminous secrecy of the superconscient. These are the upper 
and the lower ocean. 

This Vedic imagery throws a clear light on the similar sym- 
bolic images of the Puranas, especially on the famous symbol of 
Vishnu sleeping after the pralaya on the folds of the snake Ananta 
upon the ocean of sweet milk. It may perhaps be objected that 
the Puranas were written by superstitious Hindu priests or poets 
who believed that eclipses were caused by a dragon eating the sun 
and moon and could easily believe that during the periods of non- 
creation the supreme Deity in a physical body went to sleep on 2 
physical snake upon a material ocean of real milk and that there- 
fore it is a vain ingenuity to seek for a spiritual meaning in these 
fables. My reply would be that there is in fact no need to seek 
for such meanings; for these very superstitious poets have put 
them there plainly on the very surface of the fable for everybody 
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to see who does not choose to be blind. For they have given a 
name to Vishnu’s snake, the name Ananta, and Ananja means 
the Infinite; therefore they have told us plainly enough that the 
image is an alleyory and that Vishnu, the all-pervading Deity, 
sleeps in the periods of non-creation on the coils of the Infinite. 
As for the ocean, the Vedic imagery shows us that it must be the 
ocean of cternal existence and this ocean of eternal existence is 
an ocean of absolute sweetness, in other words, of pure Bliss. 
For the sweet milk (itself a Vedic image) has, evidently, a sense 
not essentially different from the madhu, honey or swectness, 
of Vamadeva’s hymn. 

Thus we find that both Veda and Purana use the same symbolic 
images; the ocean is for them the image of infinite and eternal 
existence. We find also that the image of the river or flowing. 
current is used to symbolise a stream of conscious being. We 
find that Saraswati, one of the seven rivers, is the river of inspira- 
tion flowing from the Truth-consciousness. We have the right 
then to suppose that the other six rivers are also psychological 
symbols. 

But we need not depend entirely on hypothesis and inference, 
however strong and entirely convincing. As in the hymn of Vama- 
deva we have seen that the rivers, ghrtasya dharah, are there not 
rivers of clarified butter or rivers of physical water, but psycho- 
logical symbols, so we find in other hymns the same compelling 
evidence as to the image of the seven rivers. For this purpose I 
will examine one more hymn, the first Sukta of the third Mandala 
sung by the Rishi Vishwamitra to the god Agni; for here he speaks 
of the seven rivers in language as remarkable and unmistakable 
as the language of Vamadeva about the rivers of clarity. We shall 
find precisely the same ideas recurring in quite different contents 
in the chants of these two sacred singers. 


CHAPTER XI 


THE SEVEN RIVERS 


THE Veda speaks constantly of the waters or the rivers, especially 
of the divine waters, apo devīh or apo divyah, and occasionally 
of the waters which carry in them the light of the luminous solar 
world or the light of the Sun, svarvatir dpah. The passage of the 
waters effected by the Gods or by man with the aid of the Gods 
is a constant symbol. The three great conquests to which the 
human being aspires, which the Gods are in constant battle with 
the Vritras and Panis to give to man are the herds, the waters and the 
Sun or the solar world, gah, apah, svah. The question is whether 
these references are to the rains of heaven, the rivers of Northern 
India possessed or assailed by the Dravidians—the Vritras being 
sometimes the Dravidians and sometimes their Gods, the herds 
possessed or robbed from the Aryan settlers by the indigenous 
“robbers”,—the Panis who hold or steal the herds being again 
sometimes the Dravidians and sometimes their gods; or is there a 
deeper, a spiritual meaning? Is the winning of Swar simply the 
recovery of the sun from its shadowing by the storm-cloud or its 
seizure by eclipse or its concealment by the darkness of Night? 
For here at least there can be no withholding of the sun from the 
Aryans by human “‘black-skinned” and “noseless”’ enemies. Or 
does the conquest of Swar mean simply the winning of heaven 
by sacrifice? And in either case what is the sense of this curious 
collocation of cows, waters and the sun or cows, waters and the 
sky? Is it not rather a system of symbolic meanings in which 
the herds, indicated by the word gah in the sense both of cows 
and rays of light, are the illuminations from the higher conscious- 
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ness which have their origin in the Sun of Light, the Sun of 
Truth? Is not Swar itself the world or plane of immortality go- 
verned by that Light or Truth of the all-illumining Sun called 
in Veda the vast Truth, rtam brhat, and the true Light? and are 
not the divine waters, apo devih, divydh or svarvatih, the floods 
of this higher consciousness pouring on the mortal mind from 
that plane of immortality? 

It is, no doubt, easy to point to passages or hymns in which 
on the surface there seems to be no need of any such interpretation 
and the Sukta can be understood as a prayer or praise for the 
giving of rain or an account of a battle on the rivers of the Punjab. 
But the Veda cannot be interpreted by separate passages or hymns. 
If it is to have any coherent or consistent meaning, we must 
interpret it as a whole. We may escape our difficulties by assign- 
ing to svar or gah entirely different senses in different passages 
—just as Sayana sometimes finds in gah the sense of cows, some- 
times rays and sometimes, with an admirable lightheartedness, 
compels it to mean waters.’ But such a system of interpretation 
is not rational merely because it leads to a “‘rationalistic’” or “‘com- 
mon-sense” result. It rather flouts both reason and common 
sense. We can indeed arrive by it at any result we please, but no 
reasonable and unbiassed mind can feel convinced that that 
result was the original sense of the Vedic hymns. 

But if we adopt a more consistent method, insuperable diffi- 
culties oppose themselves to the purely material sense. We have 
for instance a hymn (VII. 49) of Vasishtha to the divine waters, 
Gpo devih, apo divyah, in which the second verse runs “The divine 
waters that flow whether in channels dug or self-born, they whose 


1 So also he interprets the all-important Vedic word stam sometimes 
as sacrifice, sometimes as truth, sometimes as water, and all these different 
senses in a single hymn of five or six verses! 
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movement is towards the ocean, pure, purifying,—may those 
waters fnster me.” Here, it will be said, the sense is quite clear; 
it is to material waters, earthly rivers, canals,—or, if the word 
khanitrimah means simply “dug,” then wells,—that Vasishtha 
addresses his hymn and divygh, divine, is only an ornamental 
epithet of praise; or even perhaps we may render the verse differ- 
ently and suppose that three kinds of water are described,—the 
waters of heaven, that is to say the rain, the water of wells, the 
water of rivers. But when we study the hymn as a whole this 
sense can no longer stand. For thus it runs: 


“May those divine waters foster me, the eldest (or greatest) 
of the ocean from the midst of the moving flood that go purifying, 
not settling down, which Indra of the thunderbolt, the Bull, 
clove out. The divine waters that flow whether in channels dug 
or self-born, whose movement is towards the Ocean,—may 
those divine waters foster me. In the midst of whom King Varuna 
moves looking down on the truth and the falsehood of creatures, 
they that stream honey and are pure and purifying,—may those 
divine waters foster me. In whom Varuna the king, in whom 
Soma, in whom all the Gods have the intoxication of the energy, 
into whom Agni Vaishwanara has entered, may those divinc waters 
foster me.” (VII. 49-1, 2, 3, 4) 


It is evident that Vasishtha is speaking here of the same waters, 
the sane streams that Vamadeva hymns, the waters that rise 
from the ocean and flow into the ocean, the honeyed wave that 
rises upward from the sea, from the flood that is the heart of things, 
streams of the clarity, ghrtasya dhdrah. They are the floods 
of the supreme and universal conscious existence in which 
Varuna moves looking down on the truth and the falsehood of 
mortals,—a phrase that can apply neither to the descending rains 
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nor to the physical ocean.Varuna in the Veda is not an Indian 
Neptune, neither is he precisely, as the European sqholars at 
first imagined, the Greek Ouranos, the sky. He is the master of 
an ethereal wideness, an upper ocean, of the vastness of being, 
of its purity; in that vastness, it is elsewhere said, he has made 
paths in the pathless infinite along which Surya, the Sun, the Lord 
of Truth and the Light can move. Thence he looks down on the 
mingled truths and falsehoods of the mortal consciousness.. .And 
we have further to note that these divine waters are those which 
Indra has cloven out and made to flow upon the earth—a descrip- 
tion which throughout the Veda is applied to the seven rivers. 
If there were any doubt whether these waters of Vasishtha’s 
prayer are the same as the waters of Vamadeva’s great hymn, 
madhuman trmih, ghrtasya dhdarah, it is entirely removed by 
another Sukta of the sage Vasishtha, (VII. 47). In the forty-ninth 
hymn he refers briefly to the divine waicrs as honey-streaming, 
madhuécutak and speaks of the Gods enjoying in them the 
intoxication of the energy, ürjam madantt; from this we can gather 
that the honey or sweetness is the madhu, the Soma, the wine of 
the Ananda, of which the God» have the ecstasy. But in the 
fortyseventh hymn he makes his meaning unmistakably cicar. 


“O Waters, that supreme wave of yours, the drink of Indra, 
which the seekers of the Godhead have made for themselves, 
that pure, inviolate, clarity-streaming, most honeyed (ghrta- 
prusam madhumantam) wave of you may we today efijoy. O 
Waters, mav the son of the waters (Agni), he of the swift rushings, 
foster that most honeyed wave of you; that wave of yours in which 
Indra with the Vasus is intoxicated with ecstasy, may we who 
seek the Godhead taste today. Strained through the hundred 
purifiers, ecstatic by their self-nature, they are divine and move 
to the goal of the movement of the Gods (the supreme ocean); 
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they limit not the workings of Indra: offer to the rivers a food of 
oblation ‘ull of the clarity (ghrtavat). May the rivers which 
the sun has formed by his rays, from whom Indra clove out a 
moving wave, establish for us the supreme good. And do ye, O 
gods, protect us ever by states of felicity.” (VII. 47-1,2,3,4) 


Here we have Vamadeva’s madhumdn iirmih, the sweet intoxi- 
cating wave, and it is plainly said that this honey, this sweetness 
is the Soma, the drink of Indra. That is farther made clear by 
the epithet Satapavitradh which can only refer in the Vedic language 
to the Soma; and let us note that it is an epithet of the rivers 
themselves and that the honeyed wave is brought flowing from 
them by Indra, its passage being cloven out on the mountains by 
the thunderbolt that slew Vritra. Again it is made clear that 
these waters are the seven rivers released by Indra from the hold 
of Vritra, the Besieger, the Coverer and sent flowing down upon 
the earth. 

What can these rivers be whose wave is full of Soma wine, full 
of the gårta, full of drj, the energy? What are these waters that 
flow to the goal of the god’s movement, that establish for man 
the supreme good? Not the rivers of the Punjab; no wildest 
assumption of barbarous confusion or insane incoherence in the 
mentality of the Vedic Rishis can induce us to put such a con- 
struction upon such expressions. Obviously these are the waters 
of the Truth and the Bliss that flow from the supreme occan. 
These nvers flow not upon carth, but in heaven; they are pre- 
vented by Vritra the Besieger, the Coverer from flowing down 
upon the earth-consciousness in which we mortals bve till Indra, 
the god-mind, smites- the Coverer with his flashing lightnings 
and cuts out a passage on the summits of that earth-consciousness 
down which they can flow. Such is the only rational, coherent 
and sensible explanation of the thought and language of the Vedic 
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sages. For the rest, Vasishtha makes it clear cnough to us; for he 
says that these are the waters which Surya has forneed by his 
rays and which, unlike earthly movements, do not limit or dimi- 
nish the workings of Indra, the supreme Mind. They are, in 
other words, the waters of the Vast Truth, rtam brhat and, as 
we have always seen that this Truth creates the Bliss, so kere we 
find that these waters of the Truth, rfasya dhardh, as they are 
plainly called in other hymns (e.g. V. 12-2 “O perceiver of the 
Truth, perceive the Truth alone, cleave out many streams of the 
Truth”), establish for men the supreme good and the supreme 
good! is the felicity, the bliss of the divine existence. 

Still, neither in these hymns nor in Vamadeva’s is there an 
express mention of the seven rivers. We will turn therefore to 
the first hymn of Vishwamitra, his hymn to Agni (III. 1), from its 
second to its fourteenth verse. The passage is a long one, but is 
sufficiently important to cite and translate in full. 


Praficam yajiiam cakrma vardhatam gth, 
samidbhir agnim ramasa duvasyan; 

Divah Sasasur vidatha kavinam, 
grtsdya cit tavase gatum isuh. (2) 


A 


Mayo dadhe medhirah pitadakso, 
divah subandhur janusa prthivyah; 
Avindan nu darsatam apsvantar 
devaso agnim apasi svasfnam. (3) 
Avardhayant subhagam sapta yahvih, 
Svetam jajfidnam arusam mahitod,; 
Sifum na jatam abhyarur asvd, 
devaso agnim janiman vapusyan. (4) 


1 The word indeed is usually understood as “felicity”. 
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Sukrebhir angai raja atatanvan, 
kratum punanak kavibhih pavitraih; 
Š ocir vasdnah pari dyur apām, 
Sriyo mimite brhatir antinah. (5) 


Vavraja sim anadatir adabdhdah, 
divo yahkvir avasand anagnah; 
Sand atra yuvatayali sayonir, 
ekam garbham dadhire sapta vanih. (6) 


Stirnd asya sanhato visvariipa, 

ghrtasya yonau sravathe madhunam; 
Asthur atra dhenavah pinvamana, 

mahi dasmasya mdtard saniici. (7) 


Babhrdnah stino sahaso vyadyaud, 
dadhdnah sukrd rabhasã vapunsi, 

Scotanti dhara madhuno ghrtasya, 
orsã yatra vavrdhe kavyena. (g) 


Pitus cid tidhar janusd viveda, 
vyasya dhard asrjad vi dhenah; 
Guha carantam sakhibhih stvebhir, 
divo yahvibhir na guha babhūva. (9) 


Pituś ca garbham janitus ca babhre, 
purvir eko udhayat pipydnah; 
Vrsne sapatni Sucaye sabandhi, 
ubhe asmai manusye ni pahi. (10) 


Urau mahdn anibadhe vavardha, 

apo agnim yaSasah sam hi purvih; 
Rtasya yondv asayad damind, 

jaminam agnir apasi svasfyam. (11) 
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Akro na babhrih samithe mahinam, 
didrkseyah siinave bha-pjikah; 

Ud usriya janitd yo jajana, 
apam garbho nrtamo yahvo agnih. (12) 


Apam garbham darsatam osadhinam, 
wana jajana subhaga viriipam; 
Devasas cin manasa sam hi jagmuh, 
panistam jatam tavasam duvasyan. (13) 


Brhanta id bhanavo bha-rjikam, 

agnim sacanta vidyuto na Sukrah; 
Guheva vrddham sadasi sve antar 

apãra tirve amrtam duhānāh. (14) 


“We have made the sacrifice to ascend towards the supreme, let 
the Word increase. With kindlings of his fire, with obeisance of 
submission they set Agni to his workings; they have given expres- 
sion in the heaven to the krowings of the seers and they desire 
a passage for him in his strength, in his desire of the werd. (2) 


“Full of intellect, purified in discernment, the perfect friend 
(or, perfect builder) from his birth of Heaven and of Earth, 
he establishes the Bliss; the gods discovered Agni visible in 
the Waters, in the working of the sisters. (3) 


“The seven Mighty Ones increased him who utterly‘ enjoys 
felicity, white in his birth, ruddy when he has grown. They 
moved and laboured about him, the Mares around the newborn 
child; the gods gave body to Agni in his birth. (4) 


“With his pure bright limbs he extended and formed the 
middie world purifying the will-to-action by the help of the 
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pure lords of wisdom; wearing light as a robe about all the life 
of the Waters he formed in himself glories vast and without 
any deficiency. (5) 


“He moved everywhere about the Mighty Ones of Heaven, 
and they devoured not, neither were overcome,— they were 
not clothed, neither were they naked. Here the eternal and ever 
young goddesses from one womb held the one Child, they the 
Seven Words. (6) 


“Spread out were the masses of him in universal forms in the 
womb of the clarity, in the flowings of the sweetnesses; here the 
fostering Rivers stood nourishing themselves; the two Mothers 
of the accomplishing god became vast and harmonised. (7) 


“Borne by them, O child of Force, thou didst blaze out 
holding thy bright and rapturous embodiments; out flow the 
streams of the sweetness, the clarity, where the Bull of the 
abundance has grown by the Wisdom. (8) 


“He discovered at his birth the source of the abundance of 
the Father and he loosed forth wide His streams and wide His 
rivers. By his helpful comrades and by the Mighty Ones of 
Heaven he found Him moving in the secret places of existence, 
yet himself was not lost in their secrecy. (9) 


“He bore the child of the Father and of him that begot him; 
one, he fed upon his many mothers in their increasing. In this 
pure Male both these powers in man (Earth and Heaven) have 
their common lord and lover; do thou guard them both. (10) 


“Great in the unobstructed Vast he increased; yea, many 
Waters victoriously increased Agni. In the source of the Truth 
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he lay down, there he made his home, Agni in the working of 
the undivided Sisters. (11) 


“As the mover in things and as their sustainer he in the 
meeting of the Great Ones, seeking vision, straight in his lustres 
for the presser-out of the Soma-wine, he who was the father of 
the Radiances, gave them now thcir higher birth,—the child 
of the Waters, the mighty and most strong Agni. (12) 


“To the visible Birth of the waters and of the growths of 
Earth the goddess of Delight now gave birth in many forms, 
she of the utter felicity. The gods united in him by the mind and 
they set him to his working who was born full of strength and 
mighty for the labour. (13) 


“Those vast shinings clove to Agni straight in his lustre 
and were like bright lichtnings; from him incrcasing in the 
secret places of existence in his own seat within the shoreless 
Vast they milked out Immortality.” (14) 


Whatever may be the meaning of this passage,—and it is 
absolutely clear that it has a mystic significance and is no mere 
sacrificial hymn of ritualistic barbarians,—the seven rivers, the 
waters, the seven sisters cannot here be the seven rivers of the 
Punjab. The waters in which the gods discovered the visible 
Agni cannot be terrestrial and material streams; this Agni who 
increases by knowledge and makes his home and rest in the source 
of the Truth, of whom Heaven and Earth are the wives and 
levers, who is increased by the divine waters in the unobstructed 
Vast, his own seat, and dwelling in that shoreless infinity yields 
to the illumined gods the supreme Immortality, cannot be the 
god of physical Fire. In this passage, as in so many others, the 
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mystical, the spiritual, the psychological character of the bur- 
den of the Veda reveals itself not under the surface, not behind 
a veil of mere ritualism, but openly, insistently,—in a disguise 
indeed, but a disguise that is transparent, so that the secret 
truth of the Veda appears here, like the rivers of Vishwamitra’s 
hymn, “‘neiiher veiled nor naked”. 

We sec that these Waters are the same as those of Vamadeva’s 
hymn, of Vasishtha’s, closely connected with the clarity and the 
honey,—gaArtasya yonau sravathe madhiinam, Scotanti dhara 
madhuno ghrtasya; they lead to the Truth, they are themselves 
the source of the Truth, they iow in the unbostructed and shore- 
less Vast as well as here upon the earth. They are figured as 
fostering cows (dhenavuh), mares (asvah), they are called sapta 
vanih, the seven Words of the creative goddess Vak,—Speech, 
the expressive power of Aditi, of the supreme Prakriti who is 
spoken of as the Cow jusr as the Deva or Purusha ıs described 
in the Veda as Vrishabha or Vrishan, the Bull. ‘They are therefore 
the seven strands of all being, the seven streams or currents or 
forms of movement of the one conscious existence. 

We shall find ihat in the light of the ideas which we have 
discovered from the very opening of the Veda in Madhu- 
chchhandas’ hymns and in the light of the symbolic interpreta- 
tions which are now becoming clear to us, this passage apparently 
so figured, mysterious, cnigmatical becomes perfectly straight- 
forward and coherent, as indeed do all the passages of the Veda 
which seem now almost unintelligible when once their right clue 
is found. We have only to fix the psychological function of 
Agni, the priest, the fighter, the worker, the truth-finder, the 
winner of beatitude for man; and that has alrcady been fixed 
for us in the trst hymn of the Rig-veda by Madhuchchhandas’ 
description of him,—‘‘the Wil! in works of the Seer true and 
most rich in varicd inspiration.” Agni is the Deva, the All- 
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Seer, manifested as conscious-force or, as it would be called in 
modern language, Divine or Cosmic Will, first hidden and 
building up the eternal worlds, then manifest, “born,” building 
up in man the ‘]'ruth and the Immortality. 

Gods and men, says Vishwamitra in effect, kindle this divine 
force by lighting the fires of the inner sacrifice; they enable it 
to work by their adoration and submission to it; they express 
in heaven, that is to say, in the pure mentality which is sym- 
bolised by Dyauh, the knowings of the Secrs, in other words the 
illuminations of the Truth-consciousness which exceeds Mind; 
and they do this in order to make a passage for this divine force 
which in its strength seeking always to find the word of right 
self-expression aspires beyond mind. This divine will carrying 
in all its workings the secret of the divine knowledge, kavikratuh, 
befriends or builds up the mental and physical consciousness in 
man, divah prthivyah, perfects the intellect, purifies the discern- 
ment so that they grow to be capable of the “knowings of the 
seers” and by the super-conscient Truth thus made conscient 
in us establishes firmly the Beatitude (Rks 2-3). 

The rest of the passage describes the ascent of this divine 
conscious-force, Agni, this Immortal in mortals who in the 
sacrifice takes the place of the ordinary will and knowledge of 
man, from the mortal and physical consciousness to the im- 
mortality of the Truth and the Beatitude. The Vedic Rishis 
speak of five births for man, five worlds of creatures where works 
are done, panca jandh, panca krstīh or ksitih. Dyauk and 
Prthvi represent the pure mental and the physical consciousness; 
between them is the Antariksa, the intermediate or connecting 
level of the vital or nervous consciousness. Dyauh and Prthivi 
are Rodasi, our two firmaments; but these have to be overpassed, 
for then we find admission to another heaven than that of the pure 
mind—to the wide, the Vast which is the basis, the foundation 
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(budhna) of the infinite consciousness, Aditi. This Vast is the 
Truth which supports the supreme triple world, those highest 
steps or seats (paddni, sadansi) of Agni, of Vishnu, those supreme 
Names of the Mother, the Cow, Aditi. The Vast or Truth is 
declared to be the own or proper seat or home of Agni, svam 
damam, svam sadah. Agni is described in this hymn ascending 
from carth to his own seat. 

This divine Power is found by the gods visible in the Waters, 
in the working of the Sisters. These are the sevenfold waters 
of the Truth, the divine Waters brought down from the heights 
of our being by Indra. First it is secret in the earth’s growths, 
osadhih, the things that hold her heats, and has to be brought 
out by a sort of force, by a pressure of the two arants, earth and 
heaven. Therefore it is called the child of the earth’s growths 
and the child of the earth and heaven; this immortal Force is 
produced by man with pain and difficulty from the workings of 
the pure mind upon the physical being. But in the divine waters 
Agni is found visible and easily born in all his strength and in 
all his knowledge and in all his enjoyment, entirely white and 
pure, growing ruddy with his action as he increases (Rk 3). From 
his very birth the Gods give him force and splendour and body; 
the seven mighty Rivers increase him in his joy; they move about 
this great newborn child and labour over him as the Mares, 
asvah (Rk 4). 

The rivers, usually named dhenavahk, fostering cows, are here 
describetl as afvah, Mares, because while the Cow is the symbol 
of consciousness in the form of knowledge, the Horse is the 
symbol of consciousness in the form of force. Ashwa, the Horse, 
is the dynamic force of Life, and the rivers labouring over Agni 
on the earth become the waters of Life, of the vital dynamis or 
kinesis, the Prana, which moves and acts and desires and enjoys. 
Agni himself begins as material heat and power, manifests 
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secondarily as the Horse and then only becomes the heavenly 
fire. His first work is to give as the child of the Waters its full 
form and extension and purity to the middle world, the vital or 
dynamic plane, raja dtatanvadn. He purifies the nervous life in 
man pervading it with his own pure bright limbs, lifting upward 
its impulsions and desires, its purified will in works (kratum) 
by the pure powers of the super-conscient Truth and Wisdom, 
kavibhih pavitraih. So he wears his vast glories, no longer the 
broken and limited activity of desires and instincts, all about the 
life of the Waters (Rks 4.5). 

The sevenfold waters thus rise upward and become the pure 
mental activity, the Mighty Oncs of Heaven. They there reveal 
themselves as the first eternal cver-young energies, scparate 
streams but of one origin—for they have all flowed from the 
one womb of the super-conscient Truth—the seven Words 
or fundamental creative expressions of the divine Mind, sapta 
vånīh. This life of the pure mind is not like that of the nervous 
life which devours its objects in order to sustain its mortal exis- 
tence; its waters devour not but they do not fail; they arc the 
eternal truth robed in a transparent veil of mental forms; 
therefore, it is said, they are neither clothed nor naked (Rk 6). 

But this is not the last stage. The Force rises into tie womb 
or birthplace of this mental clarity ‘ghrtasya) where the waters 
flow as streams of the divine sweetness (sravathe maahiindm); 
there the forms it assumes are universal forms, masses of the 
vast and infinite consciousness. As a result, the fostering rivers 
in the lower world are nourished by this descending higher 
sweetness and the mental and physical consciousness, the two 
first mothers of the all-effecting Will, become in their entire 
largeness perfectly equal and harmonised by this light of the 
Truth, through this nourishing by the infinite Bliss. They bear 
the full force of Agni, the blaze of his lightnings, the glory and 
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rapture of his universal forms. For where the Lord, the Male, 
the Bull ef the abundance is increased by the wisdom of the super- 
conscient Truth, there always flow the streams of the clarity 
and the streams of the bliss (Rks 7-8). 

The Father of all things is the Lord and Male; he is hidden 
in the secret source of things, in the super-conscient; Agni, with 
his companion gods and with the sevenfold Waters, enters into 
the super-conscient without therefore disappearing from our 
conscient existence, finds the source of the honeyed plenty 
of the Father of things and pours them out on our life. He 
bears and himself becomes the Son, the pure Kumara, the pure 
Male, the One, the soul in man revealed in its universality; 
the mental and physical consciousness in the human being 
accept him as their lord and lover; but, though one, he still enjoys 
the manifold movement of the rivers, the multiple cosmic energies 
(Rks 9-10). 

Then we are told expressly that this infinite into which he 
has entered and in which he grows, in which the many Waters 
victoriously reaching their goal (yasasah) increase him, is the 
unobstructed vast where the Truth is born, the shoreless infinite, 
his own natural scat in which he now takes up his home. There 
the seven rivers, the sisters, work no longer separated though 
of one origin as on the earth and in the mortal life, but rather 
as indivisible companions (jamindm apasi svasrnam). In that 
entire meeting of these great ones Agni moves in all things and 
upbears all things; the rays of his vision are perfectly straight, 
no longer affected by the lower crookedness; he from whom the 
radiances of knowledge, the brilliant herd:, were born, now 
gives them this high and supreme birth; he turns them into the 
divine knowledge, the immortal consciousness (Rks 11-12). 

This also is his own new and last birth. He who was born 
as the Son of Force from the growths of earth, he who was born 
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as the child of the Waters, is now born in many forms to the 
goddess of bliss, she who has the entire felicity, that és to say 
to the divine crnscious beatitude, in the shoreless infinite. 
The gods or divine powers in man using the mind as an instru- 
ment reach him there, unite around him, set him to the great 
work of the world in this new, mighty and effective birth. They, 
the outshinings of that vast consciousness, cleave to this divine 
Force as its bright lightnings and from him in the super- 
conscient, the shoreless vast, his own home, they draw for man 
the Immortality. 

Such then, profound, coherent, luminous behind the veil 
of figures is the sense of the Vedic symbol of the seven rivers, 
of the Waters, of the five worlds, of the birth and ascent of Agni 
which is also the upward journey of man and the Gods whose 
image man forms in himself from level to level of the great 
hill of being (sdnoh sdnum). Once we apply it and seize the 
true sense of the symbol of the Cow and the symbol of the 
Soma with a just conception of the psychological functions of 
the Gods, all the apparent incoherences and obscurities and 
far-tetched chaotic confusion of these ancient hymns disappears 
in a moment. Simply, easily, without straining there disengages 
itself the profound and luminous doctrine of the ancient Mystics, 
the secret of the Veda. 


CHAPTER XII 
THE HERDS OF THE DAWN 


Tue Seven Rivers of the Veda, the Waters, dpah, are usually 
designated ın the figured Vedic language as the seven Mothers 
or the seven fostering Cows, sapta dhenavah. The word dpah 
itself has, covertly, a double significance; for the root ap meant 
originally not only to move, from which in all probability is 
derived the sense of waters, but to be or bring into being, as 
in apatya, a child, and the Southern Indian appd, father. The 
seven Waters are the waters of being; they are the Mothers 
from whom all forms of existence are born. But we meet also 
another expression, sapta gdva/!, the seven Cows or the seven 
Lights, and the epithet saptagu, that which has seven rays. 
Gu (gavah) and gau (ga@vah) bear throughout the Vedic hymns 
this double sense of cows and radiances. In the ancient Indian 
system of thought being and consciousness were aspects of each 
other, and Aditi, infinite existence from whom the gods are born, 
described as the Mother with her seven names and seven seats 
(dhamdni), is also conceived as the intinite consciousness, the 
Cow, the primal Light manifest in seven Radiances, sapta gavah. 
The’ sevenfold principle of existence is therefore imaged from 
the one point of view in the figure of the Rivers that arise from 
the ocean, sapta dhenavah, from the other in the figure of the 
Rays of the all-creating Father, Surya Savitri, sapia gdvah. 
The image of the Cow is the most important of all the Vedic 
symbols. For the ritualist the word gau means simply a phy- 
sical cow and nothing else, just as its companion word afva, 
means simply a physical horse and has no other sense, or as 
ghrta means only water or clarified butter, vira only a son or 
14! 
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a retainer or servant. When the Rishi prays to the Dawn, gomad 
viravad dhehi ratnam uso asvdvat, the ritualistic conamentator 
sees in the invo.ation only an entreaty for “pleasant wealth to 
which are attached cows, men (or sons) and horscs’’. If on the 
other hand these words arc symbolic, the sense will run, ‘“‘Con- 
firm in us a state of bliss full of light, of conquering encrgy and 
of force of vitality.” It is therefore necessary to decide once 
for all the significance of the word Gau in the Vedic hymns. 
If it proves to be symbolic, then these other words,—asva, horse, 
vira,man or hero, apatya or prajd, offspring, hiranya, gold, vāja, 
plenty (food, according to Sayana),—by which it is continually 
accompanied, must perforce assume also a symbolic and a kindred 
significance. 

The image of the Cow is constantly associated in Veda with 
the Dawn and the Sun; it also recurs in the legend of the re- 
covery of the lost cows from the cave of the Panis by Indra and 
Brihaspati with the aid of the hound Sarama and the Angirasa 
Rishis. The conception of the Dawn and the legend of the 
Angirasas are at the very heart of the Vedic cult and may almost 
be considered as the key to the secret of the significance of Veda. 
It is therefore these two that we must examine in order to find 
firm ground for our inquiry. 

Now even the most superficial examination of the Vedic hymns 
to the Dawn makes it perfectly clear that the cows of the Dawn, 
the cows of the Sun are a symbol for Light and cannot be any- 
thing else. Sayana himself is obliged in these hymns’ to inter- 
pret the word sometimes as cows, sometimes as rays,—careless, 
as usual of consistency: sometimes he will even tell us that 
gau like rtam, the word fer truth, means water. As a matter 
of fact it is evident that we are meant to take the word in a double 
sense, “light” as the true significance, “cow” as the concrete 
image and verbal figure. 
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The sense of “rays” is quite indisputable in such passages 
as the turd verse of Madbuchchhandas’ hymn to Indra, I. 7, 
“Indra for far vision made tic Sun to ascend in heaven: he 
sped him all over the hull by his rays”, vt gobjur adrim a:rayat.} 
But at the same time, the rays of Surya arc the herds of the Sun, 
the kine of Helios slain by the companions of Odysseus ın the 
Odyssey, stolen by Hermes from his brother Apollo in the 
Homeric hymn to Herme:. They are the cows concealed by 
the enemy Yala, by the Panis; when Madhuchchhandas says 
to Indra, “Thou didst uncover the hole of Vala of the Cows”, 
he means that Vala is the concealer, the withholder of the Light 
and it is the concealed Light that Indra restores to the sacri- 
ficer. The recovery of the lost or stolen cows is constantly 
spoken of in the Vedic hymns and its sense will be clear enough 
when we come to cxamine the legend of the Panis and of the 
Angirasas. 

Once this sense is established, the material explanation of 
the Vedic prayer for “cows” is at once shaken; for if the lost cows 
for whose restoration the Rishis invoke Indra, are not physical 
herds stolen by the Dravidians but the shining herds of the 
Sun, of the Light, then we are justified in considering whether 
the same figure does not apply when there is the simple prayer 
for “cows” without any reference to any hostile interception. 
For instance in I. 4-1,2 it is said of Indra, the maker of perfect 
forms who is as a good milker in the milking of the cows, that 
his ecstasy of the Soma-Wine is verily “cow-giving”, godā id 
revato madah. It is the height of absurdity and irrationality to 
understand by this phrase that Indra is a very wealthy god and, 


1 We may also translate “He sent abroad the thunderbolt with its 
lights”; but this does not make as good and coherent a sense; even if we 
take it, gobAif must mean ‘“‘radiances”, not “cows”, 
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when he gets drunk, exceedingly liberal in the matter of cow- 
giving. It is obvious that as the cow-milking in the first verse 
is a figure, so the cow-giving in the second verse is a figure. And 
if we know from other passages of the Veda that the Cow is the 
symbol of Light, we must understand here also that Indra, 
when full of the Soma-ecstasy, is sure to give us the Light. 
In the hymns to the Dawn the symbolic sensè of the cows 
of light is equally clear. Dawn is described always as gomati, 
which must mean, obviously, luminous or radiant; for it would 
be nonsense to use “cowful” in a literal sense as the fixed epi- 
thet of the Dawn. But the image of the cows is there in the 
epithet; for Usha is not only gomati, she is gomati asvāvatī; she 
has always with her her cows and her horses. She creates light 
for all the world and opens out the darkness as the pen of the 
Cow, where we have without any possibility of mistake the 
cow as the symbol of light, (I. 92-4.). We may note also that 
in this hymn (RK 16), the Ashwins are asked to drive downward 
their chariot on a path that is radiant and golden, gomad hiranya- 
vad. Moreover Dawn is said to be drawn in her charict sometimes 
by ruddy cows, sometimes by ruddy horses. “She yokes her 
host of the ruddy cows”; yunkte gavaém arundndm anikam (I. 
124-11),—where the second meaning “her host of the ruddy 
rays” stands clear behind the concrete image. She is described 
as the mother of the cows or radiances; gavdm janttrt akrta 
pra ketum (I. 124-5.), “the Mother of the cows (radiances) has 
created vision,” and it is said elsewhere of her action, ‘‘vision”’ 
or “perception has dawned now where nought was”; and again 
it is clear that the cows are the shining herds of the Light. She 
is also praised as “‘the leader of the shining herds”, netr? gavam, 
(VII. 76-6); and there is an illuminating verse in which the two 
ideas are combined, “the Mother of the Herds, the guide of the 
days,” gavam mata netri ahnam (VII. 77-2). Finally,as if to remove 
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the veil of the image entirely, the Veda itself tells us that the 
herds are a figure for the rays of the Light, “her happy rays 
come into sight like cows released into movement”-—prati 
bhadrd adrksata gavdm sargā na rasmayah (IV. 52-5). And we 
have the still more conclusive verse (VII. 79-2), “Thy cows (rays) 
remove the darkness and extend the Light”, sam te gdvas tama @ 
vartayanti, jyottr yacchanti. 

But Dawn is not only drawn by these shining herds; she brings 
them as a gift to the sacrificer; she is, like Indra in his Soma- 
ecstasy, a giver of the Light. In a hy:nn of Vasishtha (VII. 75-7) 
she is described as sharing in the action of the gods by which 
the strong places where the herds are concealed are broken open 
and they are given to men; “Truc with the gods who are true, 
great with the gods who are great, she breaks open the strong 
places and gives of the shining herds; the cows low towards the 
dawn,”—rujad drdhāni dadad usriydnam, prati gdva usasam 
vavasanta. And in the very next verse she is asked to confirm 
or establish for the sacrificers gomad ratnam asvavat purubhojah, 
a state of bliss full of the light (cows), of the horses (vital force) 
and of many enjoyments. The herds which Usha gives are 
therefore the shining troops of the Light recovered by the gods 
and the Angirasa Rishis from the strong places of Vala and 
the Panis and the wealth of cows (and horses) for which the 
Rishis constantly pray can be no other than a wealth of this 
same Light; for it is impossible to suppose that the cows which 
Usha is said to give in the 7th verse of the hymn are different 
from the cows which are prayed for in the 8th,—that the word 


1 It cannot of course be disputed that gau means light in the Veda e.g. 
when it is said that Vritra is slain gavd, by light, there is no question 
of the cow; the question is of the use of the double sense and of the cow as 
a symbol. 
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in the former verse means light and in the next physical cows 
and that the Rishi has forgotten the image he was wusing the 
very moment i* has fallen from his tongue. 

Sometimes the prayer is not for luminous delight or luminous 
plenitude, but for a luminous impulsion or force; “Bring to us, 
O daughter of Heaven, luminous impulsions along with the rays 
of the Sun,” gomatir isa a vaha duhitar divah, sākam siiryasya 
rasmibhih, (V. 79-8). Sayana explains that this means “shining 
foods,” but it is obviously nonsense to talk of radiant foods 
beirg brought by Dawn with the rays of the Sun. If is means 
food, then we have to understand by the phrase “food of cow’s 
flesh”, but, although the eating of cow’s flesh was not forbidden 
in the early timcs, as is apparent from the Brahmanas, still that 
this sense which Sayana avoids as shocking to the later Hindu 
sentiment, is not intended—it would be quite as absurd as the 
other,—is proved by another verse of the Rig-veda in which 
the Ashwins are invoked to give the luminous impulsion that 
carries us through to the other side of the darkness, yd nah pipa- 
rad asvina jyotismati tamas tirah, tam asme rdsatham isam (I. 46-6). 

We can perceive from these typical examples how pervading 
is this image of the Cow of Light and how inevitably it points 
to a psychological sense for the Veda. A doubt, however, inter- 
venes. Why shouid we noi, even accepting this inevitable con- 
clusion that the cow is an image for Light, understand it to mean 
simply the light of day as the language of the Veda seems to 
intend? Why suppose a symbol where there is only an image? 
Why invite the difficulty of a double figure in which “cow” 
means light of dawn and light of dawn is the symbol of an inner 
Ulumination? Why not take it that the Rishis were praying not 
for spiritual illumination, but for daylight? 

The objections are manifold and some of them overwhelming. 
If we assume that the Vedic hymns were composed in India 
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and the dawn is the Indian dawn and the night the brief Indian 
night of ten or twelve hours, we have to start with the concession 
that the Vedic Rishis were savages overpowered by a terror of 
the darkness which they peopled with goblins, ignorant of the 
natural law of the succession of night and day—which is yet 
beautifully hymned in many of the Suktas,—and believed that 
it was only by their prayers and sacrifices that the Sun rose in 
the heavens and the Dawn emerged from the embrace of her 
sister Night. Yct they speak of the undeviating rule of the 
action of the Gods, and of Dawn following always the path of 
the eternal Law or Truth! We have to suppose that when the 
Rishi gives vent to the joyous cry ‘‘We have crossed over to the 
other shore of this darkness!”’, it was only the normal awakening 
to the daily sunrisc that he thus eagerly hymned. We have to 
suppose tnat the Vedic peoples sat down to the sacrifice at dawn 
and prayed for the Jight when it had already come. And if we 
accept all these improbabilities, we are met by the clear statement 
that it was only after they had sat for nine or for ten months 
that the Jost light and the lost sun were recovered by the Angi- 
rasa Rishis. And what are we to make of the constant assertion 
of the discovery of the Light by the Fathers;—‘“Our fathers 
found out the hidden light, by the truth in their thoughts they 
brought to birth the Dawn,” gitdham jyotih pitaro anvavindan, 
satyamantrad ajanayan usdsam (VII. 76-4)? Lf we found such a 
verse in any collection of poems in any literature, we would at 
once give it a psychological or a spiritual sense; there is no 
just reason for a different trcatment of the Veda. 

If, however, we are to give a naturalistic explanation and no 
other to the Vedic hymns, it is quite clear that the Vedic Dawn 
and Night cannot be the Night and Dawn of India; it is only in 
the Arctic regions that the attitude of the Rishis towards these 
natural circumstances and the statements about the Angirasas 
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become at all intelligible. But though it is extremely probable 
that the memories of the Arctic home enter into the external 
sense of the Vedi, the Arctic theory does not exclude an inner 
sense behind the ancient imagcs drawn from Nature nor does 
it dispense with the necessity for a more coherent and straight- 
forward explanation of the hymns to the Dawn. 

We have, for instance, the hymn of Praskanwa Kanwa to the 
Ashwins (I. 46) in which there is the reference to the luminous 
impulsion that carries us through to the other shore of the dark- 
ness, This hymn is intimately connected with the Vedic idea 
of the Dawn ard the Night. It contains references to many of 
the fixed Vedic images, to the path of the Truth, the crossing 
of the rivers, the rising of the Sun, the connection between the 
Dawn and the Ashwins, the mystic effect and oceanic essence 
of the Soma-wine. 

“Lo, the Dawn than which there is none higher, opens out 
full of delight in the Heavens; O Ashwins, the Vast of you I 
affirm, ye of whom the Ocean is the mother, accomplishers of 
the work who pass beyond through the mind to the felicities 
and, divine, find that substance by the thought....0 Lords of 
the Voyage, who mentalise the word, this is the dissolver of your 
thinkings,—drink ye of the Soma violently; give to us that impul- 
sion, O Ashwins which, luminous, carries us through beyond the 
darkness. Travel for us in your ship to reach the other shore 
beyond the thoughts of the mind. Yoke, O Ashwins, your car, 
—your car that becomes the vast oared ship in Heaven, in the 
crossing of its rivers. By the thought the powers of Delight have 
been yoked. The Soma-powers of delight in heaven are that 
substance in the place of the Waters. But where shall you cast 
aside the veil you have made to conceal you? Nay, Light has 
been born for the joy of the Soma;—the Sun that was dark has 
shot out its tongue towards the Gold. The path of the Truth 
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has come into being by which we shall travel to that other shore; 
seen is all the wide way through Heaven. The seeker grows in 
his being towards increasing manifestation after manifestation 
of the Ashwins when they find satisfaction in the ecstasy of the 
Soma. Do ye, dwelling (or, shining) in the all-luminous Sun, 
by the drinking of the Soma, by the Word come as creators of 
the bliss into our humanity. Dawn comes to us according to 
your glory when you pervade all our worlds and you win the 
Truths out of the Nights. Both together drink, O Ashwins, both 
together extend to us the peace by cxpandings whose wholeness 
remains untorn.” 

This is the straightforward and natural sense of the hymn 
and its intention is not difficult to follow if we remember the main 
ideas and images of the Vedic doctrine. The Night is clearly the 
image of an inner darkness; by the coming of the Dawn the Truths 
are won out of the Nights. This is the rising of the Sun which 
was lost in the obscurity—the familiar figure of the lost sun re- 
covered by the Gods and the Angirasa Rishis—the sun of Truth, 
and it now shoots out its tongue of fire towards the golden Light: 
—for kiranya, gold is the concrete symbol of the higher light, 
the gold of the Truth, and it is this treasure not golden coin 
for which the Vedic Rishis pray to the Gods. This great change 
from the inner obscuration to the illumination is effected by the 
Asfiwins, lords of the joyous upward action of the mind and the 
vital powers, through the immortal wine of the Ananda poured 
into mifid and body and there drunk by them. They mentalise 
the expressive Word, they lead us into the heaven of pure mind 
beyond this darkness and there by the Thought they set the 
powers of the Delight to work. But even over the heavenly waters 
they cross, for the power of the Soma helps them to dissolve all 
mental constructions, and they cast aside even this veil; they go 
beyond Mind and the last attaining is described as the crossing 
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of the rivers, the passage through the heaven of the pure mind, 
the journey by the path of the Truth to the other sida, Not till 
we reach the highest supreme, paramd pardvat, do we rest at last 
from the great human journey. 

We shall see that not only in this hymn, but everywhere Dawn 
comes as a bringer of the Truth, is herself the outshining of the 
Truth. She is the divine Dawn and the physical dawning is only 
her shadow and symbol in the material universe. 


CHAPTER XIII 
DAWN AND THE TRUTH 


USHA is described repeatedly as the Mother of the Cows. If then 
the cow is a Vedic symbol for the physical light or for spiritual 
illumination the phrase must either bear this sense that she is the 
mother or source of the physical rays of the daylight or else that 
she creates the radiances of the supreme Day, the splendour and 
clarity of the inner Jumination. But we see in the Veda that Aditi, 
the Mother of the Gods, is described both as the Cow and as 
the general Mother; she is the Supreme Light and all radiances 
proceed from her. Psychologically, Aditi is the supreme or 
infinite Consciousness, mother of the gods, in opposition to 
Danu or Diti,! the divided consciousness, mother of Vritra and 
the other Danavas—cnemies of the gods and of man in his prog- 
ress. In a more gencral aspect she is the source of all the cosmic 
forms of consciousness from the physical upwards; the seven 
cows, sapta gãvah, are her forms and there are, we are told, seven 
names and seven seats of the Mother. Usha as the mother of the 
cows can only be a form or power of this supreme Light, of this 
supreme Consciousness, of Aditi. And in fact, we do find her so 
describéd in I. 113-19, mātā devandm aditer anikam, “Mother 
of the gods, form (or, power) of Aditi.” 

But the illumining dawn of the higher or undivided Conscious- 
ness is always the dawn of the Truth; if Usha is that ilumining 


1 Not that the word Aditi is etymologically the privative of Diti; the two 
words derive from entirely different roots, ad and di. 
II 


152 ON THE VEDA 


dawn, then we are bound to find her advent frequently associated 
in the verses of the Rig-veda with the idea of the Truth, the Rtam. 
And such association we do repeatedly find. For, first of all, Usha 
is described as “following effectively the path of the Truth,” rtasya 
pantham anveti sddhu (I. 124-3). Here neither the ritualistic nor the 
naturalistic sense suggested for ram can at all apply; there would 
be no meaning in ? constant affirmation that Dawn follows the 
path of the sacrifice or follows the path of the water. We can only 
escape from the obvious significance if we choose to understand 
by panthd rtasya the path, not of the Truth, but of the Sun. But 
the Veda describes rather the Sun as following the path of Usha 
and this would be the natural image suggested to an observer of 
the physical Dawn. Moreover, even if the phrase did not clearly 
in other passages mean the path of the Truth, the psychological 
significance would still intervene; for the sense would then be 
that the dawn of illumination follows the path of the True or the 
Lord of the Truth, Surya Savitri. 

We have precisely the same idea repeated but with still clearer 
and fuller psychological indications in I. 124-3; rfasya pantham 
anveti sddhu, prajanativa na diso nunati: “She moves according 
to the path of the Truth and, as one that knows, ske limits not the 
regions.” Disah, we may note, has a double sense; but it is not 
necessary to insist upon it here. Dawn adheres to the path of 
the Truth and because she has this knowledge or perception she 
does not limit the infinity, the brhat, of which she is the illumina- 
tion. That this is the true sense of the verse is proved bey8nd dis- 
pute, expressly, unmistakably, by a Rik of the fifth Mandala 
(V. 80-1) which describes Usha dyutad-yamdanam brhatim rtena 
rtavarim svar avahantim, “of a luminous movement, vast with 
the Truth, supreme in (or possessed of) the Truth, bringing 
with her Swar.” We have the idea of the Vast, the idea of the 
Truth, the idea of the solar light of the world of Swar; and 
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certainly all these notions are thus intimately and insistently 
associated with no mere physical Dawn! We may compare VII. 
75-1, vyusd avo divijā rtena, auiskrnvdnad mahimanam agat; 
Dawn born in heaven opens out things by the Truth, she comes 
manifesting the greatness. Again we have Dawn revealing all 
things by the power of the Truth and the result described as the 
manifestation of a certain Vastness. 

Finally we have the samc idea described, but with the use of 
another word for Truth, saiy.z which does not, like riam, lend itself 
to any ambiguity, satyd satyebhir mahati mahadbhir devi devebhih, 
(VII. 75-7) Dawn truc in her being with the gods who are true, vast 
with the Gods who are vast. This “truth” of the Dawn is much 
insisted upon by Vamadeva in one of his hymns, IV. 51; for there 
not only does he speak of the Dawns “encompassing the worlds 
immediately with horses yoked by the Truth,” rtayugbhir asvaih 
(cf. VI. 65-2) but he speaks of them as bhadrd rtajdtasatyah, 
“happy, and true because born from the Truth,” and in another 
verse he describes them as “the goddesses who awake from the 
seat of the Truth” (IV. 51-8). 

This close counection of bhadrd and rta reminds us of the same 
connection of ideas in Madhuchchhandas’ Hymn to Agni. In 
our psychological interpretation of the Veda we are met at every 
turn by the ancient conception of the Truth as the path to the 
Bliss. Usha, the dawn of the illumination of the Truth, must 
necessarily bring also the joy and the beatitude. This idea of the 
Dawn & the bringer of delight we find constantly in the Veda and 
Vasishtha gives a very positive expression to it in VII. 81-3, ya 
vahasi puru sparham ratnam na daguse mayah, “thou who bearest 
to the giver the beatitude as a manifold and desirable ecstasy.” 

A common Vedic word is the word s#nrtd which Sayana inter- 
prets as “pleasant and true speech”; but it seems to have often 
the more general sense of “happy truths.” Dawn is sometimes 
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described as rtavari, full of the Truth, sometimes as sänrtāvari. 
She comes uttering her true and happy words, sinptdeirayanti. 
As she has been described as the leader of the radiant herds and 
the leader of the days, so she is described as the luminous leader 
of happy truths, bhdsvati netri siinrtandm (I. 92-7). And this 
close connection in the mind of the Vedic Rishis between the idea 
of light, of the rays or cows, and the idea of the truth is even more 
unmistakable in another Rik, I. 92-14, gomati asvavati vibhdvari 
...sénytavati, “Dawn with the shining herds, with thy steeds, 
widely luminous, full of happy truths.” A similar but yet more 
open phrase in I. 48-2 points the significance of this collocation of 
epithets, gomatir asvivatir visvasuuidah, “Dawns with their 
radiances (herds), their swiftnesses (horscs), rightly knowing all 
things.” 

These are by no means all the indications of the psychological 
character of the Vedic Dawn that we find ın the Rig-veda. Dawn 
is constantly represented as awakening to vision, perception, right 
movement. “The goddess” says Gotama Rahugana, “fronts and 
looks upon all the worlds, the eye of vision shines with an utter 
wideness; awakening all life for movement she discovers speech 
for all that thinks,” wisvasya vidcam avidan mandyoh (I. 92-9). 
We have here a Dawn that releases life and mind into their fullest 
wideness and we ignore the whole force of the words and phrases 
chosen by the Rishi if we limit the suggestion to a mere picture 
of the reawakening of earthly life in the physical dawning. And 
even if here the word used for the vision brought by the Dawn, 
caksuh, is capable of indicating only physical sight, yet in 
other passages it is ketuk which means perception, a perceptive 
vision in the mental consciousness, a faculty of knowledge. 
Usha is pracetah, she who has this perceptive knowledge. Mother 
of the radiances, she has created this perceptive vision of the 
mind; gavdm janitri akrta pra ketum (I. 124-5). She is herself 
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that vision,—“Now perceptive vision has broken out into its 
wide dawn where nought was before,” vi niinam ucchdd asati pra 
ketuh (I. 124-11). She is by her perceptive power possessed of 
the happy truths, cikitvit-sinrtdvari (IV. 52-4). 

This perception, this vision is, we are told, that of the Immor- 
tality, amrtasya ketuh (III. 61-3); it is the light, in other words, 
of the Truth and the Bliss which constitute the higher or immortal 
consciousness. Night in the Veda is the symbol of our obscure 
consciousness full of ignorance in knowledge and of stumblings 
in will and act, therefore of all evil, sin and suffering; light is the 
coming of the illuminated higher consciousness which leads to 
truth and happiness. We find constantly the opposition of the 
two words duritam and suvitam. Duritam means literally stumbling 
or wrong going, figuratively all that is wrong and evil, all sin, error, 
calamity; suvitam means litcrally right or good going and expresses 
all that is good and happy, it means especially the felicity that 
comes by following the right path. Thus Vasishtha says of the 
goddess (VII. 78-2), “Dawn comes divine repelling by the Light 
all darknesses and evils,” visvd taminsi durita; and in a number of 
verses the goddess is described as awakening, impelling or leading 
men to right going, to the happiness, suvztdya. 

Therefore she is the leader not only of happy truths, but of our 
spiritual wealth and joy, bringer of the felicity which is reached 
by man or brought to him by the Truth, esa netri radhasah siiny- 
tandm (VII. 76-7). This wealth for which the Rishis pray is des- 
cribed Under the figure of material riches; it is gomad asvavad 
viravad or it is gomad agvdvad rathavacca ra@dhah, Go, the 
cow, asva, the horse, prajd or apatya, the offspring, ny or vīra, 
the man or hero, kiranya, gold, ratha, the chariot, Savas, —food 
or famc, according to the ritualist interpretation,— these are the 
constituents of the wealth desired by the Vedic sages. Nothing, 
it would seem, could be more matter-of-fact, earthy, material} 


156 ON THE VEDA 


these are indeed the blessings for which a race of lusty barbarians 
full of vigorous appetite, avid of earth’s goods would pray to 
their primitive gc ds. But we have seen that kiranya is used in 
another sense than that of earthly gold. We have seen that the 
“cows”? return constantly in connection with the Dawn as a 
figure for the Light and we have seen that this light is connected 
with mental vision and with the truth that brings the bliss. And 
aśva, the horse, is always in these concrete images of psychological 
suggestions coupled with the symbolic figure of the cow: Dawn 
is gortati asvavati. Vasishtha has a verse (VII. 77-3) in which 
the symbolic sense of the Vedic Horse comes out with great 
power and clearness,— 


Devandm caksuh subhaga vahanti, 
Svetam nayanti sudrsikam asvam; 

Usa adarsi rasmbhir vyakta 
citrdmaghda visvam anu prabhiid. 


“Happy, bringing the gods’ eye of vision, leading the white 
Horse that has perfect sight, Dawn is seen expressed entirely by 
the rays, full of her varied riches, manifesting her birth in all 
things.” It ıs clear enough that the white horse (a phrase applied 
to the god Agni who is the Seer-Will, kavikratu, the perfectly- 
seeing force of divine will in its works, (V. 1-4) is entuely 
symbolical! and that the “varied riches” she brings with her are 
also a figure and certainly do not mean physical wealth. 

Dawn is described as gomati asvavati viravati; and since the 


1 The symbolism of the horse 1s quite evident in the hymns of Dirgha- 
tamas to the Horse of the Sacrifice, the Hymns of various Rishis to the 
Horse Dadhikravan and again in the opening of the Brihadaranyaka 
Upanishad in which “Dawn is the head of the Horse” is the first phrase 
of a very elaborate figure. 
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epithets gomati and asvdvati applied to her are symbolical and 
mean no? “cowful and horsed,” but radiant with illuminations 
of knowledge and accompanied by the swiftnesses of force, so 
viravati cannot mean “man-accompanied” or accompanied by 
herocs or servants or sons, but rather signifies that she is attended 
by conquering energies or at any rate is uscd in some kindred 
and symbolic sense. This becomes quite evident in 1.113-18, yd 
gomatir usasah sarvavirdh...té asvadd asnavat somasutvd. It does 
not mean “‘the Dawns that have cows and all men or all servants, 
those a man, having offered the Soma, enjoys as horse-givers.” 
The Dawn is the inner dawn which brings to man all the varied 
fullnesses of his widest being, force, consciousness, joy; it is ra- 
diant with its illuminations, it is accompanied by all possible 
powers and energies, it gives man the full force of vitality so that 
he can enjoy the infinite delight of that vaster existence. 

We can no longer take gomad aśđīvad viraved radhah in a physical 
sense; the very language of the Veda points us to quite another 
truth. Therefore the other circumstances of this god-given wealth 
must be taken equally in a spiritual significance; the offspring, 
gold, chariots are symbolical; sravas is not fame or food, but 
bears its psychological sense and means the higher knowledge 
which comes not to the senses or the intellect, but to the divine 
hearing and the divine vision of the Truth; rddtak dirghasrut- 
tamam (VII. 81-5), rayim Sravasyum (VII. 75-2) is that rich state 
of being, that spiritually opulent felicity which turns towards 
the knowledge (Sravasyu) and has a far-extended hearing for the 
vibrations of the Word that comes to us from the regions (disah) 
of the Infinite. Thus the luminous figure of the Dawn liberates 
us from the material, ritual, ignorant misunderstanding of the 
Veda which would lead us stumbling from pitfall to pitfall in 
a very night of chaos and obscurity; it opens to us the closed 
door and admits to the heart of the Vedic knowledge. 


CHAPTER XIV. 
THE COW AND TITE ANGIRASA LEGEND 


WE must now pursue this image of the Cow which we are using 
as a key to the sense of the Veda, into the striking Vedic parable 
or legend of the Angirasa Rishis, on the whole the most important 
of all the Vedic myths. 

The Vedic hymns, whatever else they may be, are throughout 
an invocation to certain “Aryan” gods, friends and helpers of man, 
for ends which are held by the singers,—or scers, as they call 
themselves (kavi, rst, wvipra)—to be supremely desirable 
(vara, vara). These desirable ends, thesc boons of the gods are 
summed up in the words rayr, radhas, which may mean physically 
wealth or prosperity, and psychologically a felicity or enjoyment 
which consists in the abundaace of certain forms of spiritual 
wealth. Man contributes as his share of the joint effort the work 
of the sacrifice, the Word, the Soma-wine and the ghita or 
clarified butter. The Gods are born in the sacrifice, they increase 
by the Word, the Wine and the ghrta and in that strength and 
in the ecstasy and intoxication of the Wine they accomplish the 
aims of the sacrificer. The chief elements of the wealth thus 
acquired are the Cow and the Horse; but there arc also others, 
hiranya, gold, wīra, men or heroes, ratha, chariots, prajd or 
apatya, offspring. The very means of the sacrifice, the fire, the 
Soma, the ghyta, are supplied by the Gods and they attend the 
sacrifice as its priests, purifiers, upholders, heroes of its warfare, 
—for there are those who hate the sacrifice and the Word, attack 
the sacrificer and tear or withhold from him the coveted wealth. 
The chief conditions of the prosperity so ardently desired are 
the rising of the Dawn and the Sun and the downpour of the rain 
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of heaven and of the seven rivers,—physical or mystic,—called 
in the Vqda the Mighty Ones of heaven. But even this prosperity, 
this fullness of cows, horses, gold, men, chariots, offspring, is not 
a final end in itself; all this is a means towards the opening up of 
the other worlds, the winning of Swar, the ascent to the solar 
heavens, the attainment by the path of the Truth to the Light 
and to the heavenly Bliss where the mortal arrives at Immortality. 

Such is the undoubted substance of the Veda. The ritual 
and mythological sensc which has been given to it from very 
ancient timcs is well known and need not be particularised; in 
sum, it is the performance of sacrificial worship as the chief duty 
of man with a view to the enjoyment of wealth here and heaven 
hereafter. We know also the modern view of the matter in which 
the Veda is a worship of the prfsonified sun, moon, stars, dawn, 
wind, rain, fire, sky, rivers and other deities of Nature, the 
propitiation of these gods by sacrifice, the winning and holding 
of wealth in this life, chicfly from human and Dravidian enemies 
and against hostile demons and mortal plundecrers, and after 
death man’s attainment to the Paradise of the gods. We now 
find, that however valid these ideas may have been for the vulgar, 
they were not the inner sense of the Veda to the seers, the illu- 
mined minds (kavi, vipra) of the Vedic age. For them these 
material objects were symbols of the immaterial; the cows were 
the radiances or illuminations of a divine Dawn, the horscs and 
chariots were symbols of force and movement, gold was light, 
the shifting wealth of a divine Sun—the truc light, rtam jyotth; 
both the wealth acquired by the sacrifice and the sacrifice itself 
in all their details symbolised man’s effort and his means towards 
a greater end, the acquisition of immortality. The aspiration of 
the Vedic seer was the enrichment and cxpansion of man’s 
being, the birth and the formation of the godheads in his life- 
sacrifice, the increase of the Force, Truth, Light, Joy of which 
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they are the powers until through the enlarged and ever-opening 
worlds of his being the soul of man rises, sees the div’ne doors 
(devir dvarah) s ving open to his call and enters into the supreme 
felicity of a divine existence beyond heaven and earth. This 
ascent is the parable of the Angirasa Rishis. 

All the gods are conquerors and givers of the Cow, the Horse 
and the divine riches, but it is especially the great deity Indra 
who is the hero and fighter in this warfare and who wins for man 
the Light and the Force. Therefore Indra is constantly addressed 
as the Master of the herds, gopati; he is even imaged as himself 
the cow and the horse; he is the good milker whom the Rishi 
wishes to milk and what he yields are perfect forms and ultimate 
thoughts; he is Vrishabha, the Bull of the herds; his is the wealth 
of cows and horses which man covets. It is even said in VI. 
28-5, “O people, these that are the cows, they are Indra; it is 
Indra I desire with my heart and with my mind.” This identi- 
fication of the cows and Indra is important and we shall have 
to return to it, when we deal with Madhuchchandas’ hymns to 
that deity. 

But ordinarily the Rishis image the acquisition of this wealth 
as a conquest effected against certain powers, the Dasyus, some- 
times represented as possessing the coveted riches which have 
to be ravished from them by violence, sometimes as stealing 
them from the Aryan who has then to discover and recover the 
lost wealth by the aid of the gods. The Dasyus who withhold 
or steal the cows are called the Panis, a word which seems ori- 
ginally to have meant doers, dealers or traffickers; but this signi- 
ficance is sometimes coloured by its further sense of “‘misers’’. 
Their chief is Vala, a demon whose name signifies probably the 
circumiscriber or “encloser,” as Vritra means the opponent, 
obstructer or enfolding coverer. It is easy to suggest, as do the 
scholars who would read as much primitive history as possible 
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into the Veda, that the Panis are the Dravidians and Vala is their 
chief or god. But this sense can only be upheld in isolated 
passages; in many hymns it is incompatible with the actual words 
of the Rishis and turns into a jumble of gaudy nonsense their 
images and figures. We have seen something of this incompa- 
tibility already; it will become clearcr to us as we examine more 
closely the mythus of the lost cows. 

Vala dwells in a lair, a hole (bila) in the mountains; Indra 
and the Angirasa Rishis have to pursue him there and force him 
to give up his wealth; for he is Vala of the cows, valasyu gomatah 
(I. 11-5). The Panis also are represented as concealing the stolen 
herds in a cave of the mountain which is called their concealing 
prison, vavra, or the pen of the cows, vraja, or sometimes in a signi- 
ficant phrase, gavyam urvam, literally the cowcy wideness or in the 
other sense of go “the luminous wideness,” the vast wealth of 
the shining herds. To recover this lost wealth the sacrifice has 
to be performed; the Angirasas or else Brihaspati and the Angi- 
rasas have to chant the true word, the mantra; Sarama the heavenly 
hound has to find out the cows in the cave of the Panis; Indra 
strong with the Soma-wine and the Angirasas, the seers, his 
companions, have to follow the track, enter the cave or violently 
break open the strong places of the hill, defeat the Panis and drive 
upward the delivered herds. 

Let us, first, take note of certain features which ought not to 
be overlooked when we seek to determine the interpretation of 
this parable or this myth. In the first place the legend, however 
precise in its images, is not yet in the Veda a simple mythological 
tradition, but is used with a certain freedom and fluidity which 
betrays the significant image behind the sacred tradition. Often 
it is stripped of the mythological aspect and applied to the personal 
need or aspiration of the singer. For it is an action of which 
Indra is always capable; although he has done it once for all 
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in the type by means of the Angirasas, yet he repeats the type 
continually even in the present, he is constantly theseeker of 
the cows, gavesand, and the restorer of the stolen wealth. 

Sometimes we have simply the fact of the stolen cows and 
the recovery by Indra without any reference to Sarama or the 
Angirasas or the Panis. But it is not always Indra who recovers 
the herds. We bave for instance a hymn to Agni, the second of 
the fifth Mandala, a hymn of the Atris, in which the-singer 
applies the image of the stolen cows to himself in a language 
which clearly betrays its symbolism. Agni, long repressed in 
her womb by mother Earth who is unwilling to give him to the 
father Heaven, held and concealed in her so long as she is com- 
pressed into limited form (pes?,) at length comes to birth when 
she becomes great and vast (mahisi). The birth of Agni is 
associated with a manifestation or vision of luminous herds. 
“I beheld afar in a field one shaping his weapons who was 
golden-tusked and pure-bright of hue; I give to him the Amrita 
(the immortal essence, Soma) in separate parts; what shall they 
do to me who have not Indra and have not the word? I beheld 
in the field as it were a happy herd ranging continuously, many, 
shining; they seized them not, for he was born; even those (cows) 
that were old, become young again.” But if these Dasyus who 
have not Indra, nor the word, are at present powerless to seize 
on the luminous herds, it was otherwise before this bright and 
formidable godhead was born. “Who were they that divorced 
my strength (maryakam; my host of men, my heroes, vīra) from 
the cows? for they (my men) had no warrior and protector of the 
kine. Let those who took them from mce, release them; he knows 
and comes driving to us the cattle.” 

What, we may fairly ask, are these shining herds, these cows 
who were old and become young again? Certainly, they are not 
physical herds, nor is it any earthly field by the Yamuna or the 
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Jhelum that is the scene of this splendid vision of the golden- 
tusked wagrior god and the herds of the shining cattle. They are 
the herds either of the physical or of the divine Dawn and the 
language suits ill with the former interpretation; this mystical 
vision is surely a figure of the divine illumination. They are 
radiances that were stolen by the powers of darkness and are 
now divinely recovered not by the god of the physical fire, but by 
the flaming Force which was concealed in the littleness of the 
matcrial existence and is now liberated into the clarities of an 
illumined mental action. 

Indra is not, then, the only god who can break up the tenecbrous 
cave and restore the lost radiances. There are other deitics to 
whom various hymns make the attribution of this great victory. 
Usha is one of them, the divine Dawn, mother of these herds. 
“True with the gods who arc true, great with the gods who are 
great, sacrificial godhead with the gods sacrificial, she breaks 
open the strong places, she gives of the shining herds; the cows 
low towards the Dawn!” (VII. 75-7) Agni is another; sometimes he 
wars my himself as we have already seen, sometimes along with 
Indra—‘Ye two warred over the cows, O Indra, O Agni” (VI. 60- 
2); or, again, with Soma, “O Agni and Soma, that heroic 
might of yours was made conscient when ye robbed the Pani of 
the cows” (I. 93. 4). Soma in another passage is associated in 
this. victory with Indra; “This god born by force, stayed, with 
Indra as his comrade, the Pani” and performed all the exploits 
of the gods warring against the Dasyus (VI. 44. 22). The Ashwins 
also are credited with the same achievement in VI. 62. 11, “Ye two 
open the doors of the strong pen full of the kine” and again in 
I. 112. 18, “O Angiras, (the twin Ashwins are sometimes unified 
in a single appellation), ye two take delight by the mind and enter 
first in the opening of the stream of the cows,” where the sense 
is evidently the liberated, outflowing stream or sea of the Light. 
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Brihaspati is more frequently the hero of this victory. “‘Bri- 
haspati, coming first into birth from the great Light ia the sup- 
reme cther, sey 2n-mouthed, muluply-born, seven-rayed, dispelled 
the darknesses; he with his host that possess the stubh and the Rik 
broke Vala into pieces by his cry. Shouting Brihaspati drove up- 
wards the bright herds that speed the offering and they lowed 
in reply” (IV. 50-4, 5). And again in VI. 73-1 and 3, “Brihaspati 
who is the hill-breaker, the first-born, the Angirasa...Brihaspati 
conquered the treasures (vaséni), great pens this god won full 
of the kine.” The Maruts also, singers of the Rik like Brihaspati, 
are associated, though less directly in this divine action. “He 
whom ye foster, O Maruts, shall break open the pen” (VI. 66-8), 
and elsewhere we hear of the cows of the Maruts (I. 38-2). Pushan, 
the Increaser, a form of the sun-god is also invoked for the pur- 
suit and recovery of the stolen cattle, (VI. 54-5,6,10): “Let Pushan 
follow after our kine, let him protect our war-stecds...Pushan, 
go thou after the kine....Let him drive back to us that which was 
lost.” Even Saraswati becomes a slayer of the Panis. And in 
Madhuchchandas’ hymn (I-11. 5) we have this striking image, 
“© lord of the thunderbolt, thou didst uncover the hole of Vala 
of the cows; the gods, unfearing, entered speeding (or putting forth 
their force) into thee.” 

Is there a definite sense in these variations which will bind 
them together into a single coherent idea or is it at random that 
the Rishis invoke now this and now the other dcity in the search 
and war for their lost cattle? If we will consent to take the ideas 
of the Veda as a whole instead of bewildering ourselves in the 
play of separate detail, we shall find a very simple and sufficient 
answer. This matter of the lost herds is only part of a whole 
system of connected symbols and images. They are recovered 
by the sacrifice and the fiery god Agni is the flame, the power 
and the priest of the sacrifice;—by the Word, and Brihaspati is 
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the father of the Word, the Maruts its singers or Brahmas, 
brahmdno «marutah, Saraswati its inspiration;—by the Wine, and 
Soma is the god of the Wine and the Ashwins its seekers, finders, 
givers, drinkers. The herds are the herds of Light and the Light 
comes by the Dawn and by the sun of whom Pushan is a form. 
Finally, Indra is the head of all these gods, lord of the light, king 
of the luminous heaven called Swar,—he is, we say, the luminous 
or divine Mind, into him all the gods enter and take part in his 
unveiling of the hidden light. We see therefore that there is a 
perfect appropriateness in the attribution of one and the same 
victory to these different deities and in Madhuchchandas’ image 
of the gods entering into Indra for the stroke against Vala. No- 
thing has been done at random or in obedience to a confused 
fluidity of ideas. The Veda is perfect and beautiful in its coherence 
and its unity. 

Moreover, the conquest of the Light is only part of the great 
action of the Vedic sacrifice. The gods have to win by it all the 
boons (vifvd vard) which are necessary for the conquest of 
immortality and the emergence of the hidden illuminations is 
only one of these. Force, the Horse, is as necessary as Light, the 
Cow; not only must Vala be reached and the light won from his 
jealous grasp, but Vritra must be slain and the waters released; 
the emergence of the shining herds means the rising of the 
Dawn and the Sun; that again is incomplete without the sacrifice, 
the fire, the wine. All these things are different members of one 
action, shmetimes mentioned separately, sometimes in groups, 
sometimes together as if in a single action, a grand total conquest. 
And the result of their possession is the revelation of the vast Truth 
and the conquest of Swar, the luminous world, called frequently 
the wide other world, urum u lokam or simply u lokam. We must 
grasp this unity first if we are to understand the separate intro- 
duction of these symbols in the various passages of the Rig-veda. 
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Thus in VJ. 73 which has already been cited, we find a brief 
hymn of three verses in which these symbols are Eriefly put 
together in the’r unity; it might almost be described as one of 
the mnemonic hymns of the Veda which serve to keep in mind 
the unity of its sense and its symbolism. “He who is the hill- 
breaker, first-born, possessed of the truth, Brihaspati, the Angirasa, 
the giver of the oblation, pervader of the two worlds, dweller in 
the heat and light (of the sun), our father, roars aloud as the 
Bull to the two firmaments. Brihaspati who for man the voyager 
has fashioned that other world in the calling of the gods, slaying 
the Vritra-forces breaks open the cities, conquering foes and over- 
powcring unfriends in his battles. Brihaspati conquers for him 
the treasures, great pens this god wins full of the kine, seeking 
the conquest of the world of Swar, unassailable; Brihaspati slays 
the Foe by the hymns of illumination (arkath).” We see at 
once the unity of this many-sided symbolism. 

Another passage more mystic in its language brings in the 
idea of the dawn and the restoration or new-birth of light in the 
sun which are not expressly mentioned in the brief hymn to Bri- 
haspati. It is in the praise of Soma of which the opening phrase 
has already been cited, VI. 44-22; “This god born by force stayed 
with Indra as his comrade the Pani; he it was wrested from his 
own unblest father (the divided being) his weapons of war and his 
forms of knowledge (maydh), he it was made the Dawns glorious 
in their lord, he it was created in the Sun the Light within, he it 
was found the triple principle (of immortality) in heaven in its 
regions of splendour (the three worlds of Swar) and in the tripar~ 
tite worlds the hidden immortality (this is the giving of the Am- 
rita in separate parts alluded to in the Atris’ hymn to Agni, the 
threefold offering of the Soma given on the three levels, trisu 
sdnusu, body, life and mind); he it was supported widely heaven 
and earth, he it was fashioned the car with the seven rays; he it 


THE COW AND THE ANGIRASA LEGEND 167 


was held by his force the ripe yield (of the madhu or ghrta) in 
the cows, even the fountain of the ten movements” (VI. 44-22, 
23, 24). It certainly scems astonishing to me that so many acute 
and eager minds should have read such hymns as these without 
realising that they are the sacred poems of symbolists and 
mystics, not of Nature-worshipping barbarians or of rude Aryan 
invaders warring with the civilised and Vedantic Dravidians. 

Let us now pass rapidly through certain other passages in 
which there is a more scattered collocation of these symbols. 
First, we find that in this image of the cavern-pen, in the hill, 
as clsewhere, the Cow and Horse go togethcr. We have seen 
Pushan called upon to seek for the cows and protect the horses. 
The two forms of the Aryan’s wealth always at the mercy of 
marauders? But let us sce. “So in thy ecstasy of the Soma thou 
didst break open, O hero (Indra), the pen of the Cow and the 
Horse, like a city” (VIII. 32-5). “Break open for us the thousands 
of the Cow and the Horse’’(VIII.34-14). “That which tho holdest, 
O Indra, the cow and the Horse and the imperishable enjoyment, 
confirm that in the sacrificer and not in the Pani; he who lies in 
the slumber, doing not the work and sccking not the gods, let 
him perish by his own impulsions; thereafter confirm perpetually 
(in us) the wealth that must increase” (VIII. 97-2, 3). In 
another hymn the Panis are said to withhold the wealth of cows 
and horses. Always they are powers who receive the coveted 
wealth but do not use it, preferring to slumber, avoiding the 
divine action (vrata), and they are powers who must perish or be 
conquered before the wealth can be securely possessed by the 
sacrificer. And always the Cow and the Horse represent a con- 
cealed and imprisoned wealth which has to be uncovered and 
released by a divine puissance. 

With the conquest cf the shining herds is also associated the 
conquest or the birth or illumination of the Dawn and the Sun, 
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but this is a point whose significance we shall have to consider 
in another chapter. And associated with th: Herds, thc Dawn 
and the Sun ar: the Waters; for the slaying of Vritre with the 
release of the waters and the defeat of Vala with the release of the 
herds are two companion and not unconnected myths. In certain 
passages even, as in 1.32-4, the slaying of Vritra is represented 
as the preliminary to the birth of the Sun, the Dawn and Heaven, 
and in others the opening of the Hill to the flowing of the Waters. 
For the general connection we may note the following passages: 
VII. 90-4, “The Dawns broke forth perfect in their shining and 
unhurt; meditating they (the Angirasas) found the wide Light; 
they who desire opened the wideness of the cows and the waters 
for them flowed forth from heaven;” 1.72-8, “By right thought 
the seven Mighty Ones of heaven (the seven rivers) knew the 
truth and knew the doors of bliss; Sarama found the strong wide- 
ness of the cows and by that the human creature enjoys;”’ 1.100-18, 
of Indra and the Maruts, “He with his shining companions won 
the field, won the Sun, won the waters;”” V.14-4, of Agni, “Agni, 
born, shone out slaying the Dasyus, by the Light the Darkness; 
he found the cows, the waters and Swar;”’ VI. 60-2, of Indra and 
Agni, “Ye two warred over the cows, the waters, Swar, the dawns 
that were ravished; O Indra, O Agni, thou unitest (to us) the 
regions, Swar, the brilliant dawns, the waters and the cows;” 
1.32-12, of Indra, “O hero, thou didst conquer the cow, thou 
didst conquer the Soma; thou didst loose forth to their Rowing 
the seven rivers.” 

In the last passage we see Soma coupled with the cows among 
the conquests of Indra. Usually the Soma intoxication is the 
strength in which Indra conquers the cows; e.g. III. 43-7, the 
Soma “in the intoxication of which thou didst open up the cow- 
pens;” II. 15-8, “He, hymned by the Angirasas, broke Vala and 
hurled apart the strong places of the hill; he severed their arti- 
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ficial obstructions; these things Indra did in the intoxication of 
the Som.” Sometimes, however, the working is reversed and 
it is the Light that brings the bliss of the Soma-wine or they come 
together as in I. 62-5, “Hymned by the Angirasas, O achiever of 
works, thou didst open the dawns with (or by) the Sun and with 
(or by) the cows the Soma.” 

Agni is also, like the Soma, an indispensable element of the 
sacrifice and therefore we find Agni too included in these formulas 
of association, as in VII. 99-4: “Ye made that wide other world 
for (as the goal of) the sacrifice, bringing into being the Sun and 
the Dawn and Agni,” and we have the same formula in III. 31-15, 
with the addition of the Path and in VII. 44-3, with the addition 
of the cow. 

From these examples it will appear how closely the different 
symbols and parables of the Veda are connected with each other 
and we shall therefore miss the true road of interpretation if we 
treat the legend of the Angirasas and the Panis as an isolated 
mythus which we can interpret at our pleasure without careful 
tegard to its setting in the general thought of the Veda and the 
light that that general thought casts upon the figured language in 
which the legend is recounted. 


CHAPTER XV 


THE LOST SUN AND THE LOST COWS 


THE conquest or recovery of the Sun and the Dawn is a frequent 
subject of allusion in the hymns of the Rig-veda. Sometimes it 
is the finding of Surya, sometimes the finding or conquest of 
Swar, the world of Surya. Sayana, indeed, takes the word Swar 
as a synonym of Surya; but it is perfectly clear from several pas- 
sages that Swar is the name of a world or supreme Heaven above 
the ordinary heaven and earth. Sometimes indeed it is used for 
the solar light proper both to Surya and to the world which is 
formed by his illumination. We have scen that the waters which 
descend from Heaven or which are conquered and enjoyed by 
Indra and the mortals who are befriended by him, are described 
as svarvatih dpah. Sayana, taking these dpah for physical waters, 
was bound to find another meaning for svarvatih and he declares 
that it means saranavatih, moving; but this is obviously a forced 
sense which the word itself does not suggest and can hardly bear. 
The thunderbolt of Indra is called the heavenly stone, svaryam 
asmanam; its light, that is to say, is the light from this world of 
the solar splendours. Indra himself is svarpati, the master of 
Swar, of the luminous world. 

Moreover, as we see that the finding and recovery of the Cows 
is usually described as the work of Indra, often with the aid of 
the Angirasa Rishis and by the instrumentality of the mantra 
and the sacrifice, of Agni and Soma, so also the finding and 
recovery of the sun is attributed to the same agencies. Moreover 
the two actions zre continually associated together. We have, 
it seems to me, overwhelming evidence in the Veda itself that all. 
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these things constitute really one great action of which they are 
parts. Tac Cows are the hidden rays of the Dawn or of Surya; 
their rescue out of the darkness leads to or is the sign of the up- 
rising of the sun that was hidden in the darkness; this again is 
the condition, always with the instrumentality of the sacrifice, 
its circumstances and its helping gods, of the conquest of Swar, 
the supreme world of Light. So much results beyond doubt, it 
seems to me, from the language of the Veda itself; but also that 
language points to this Sun being a symbol of the divine illumin- 
ing Power, Swar the world of the divine Truth and the conquest 
of divine Truth the real aim of the Vedic Rishis and the subject 
of their hymns. I will now examine as rapidly as possible the 
evidence which points towards this conclusion. 

First of all, we see that Swar and Surya are different conceptions 
in the minds of the Vedic Rishis, but always closely connected. 
We have for instance the verse in Bharadwaja’s hymn to Soma 
and Indra (VI. 72-1), “Ye found the Sun, ye found Swar, ye slew 
all darkness and limitations,” and in a hymn of Vamadeva to Indra 
(IV. 16-4) which celebrates this achievement of Indra and the 
Angirasas, “When by the hymns of illumination (arkaih) Swar was 
found, entirely visible, when they (the Angirasas) made to shine 
the great light out of the night, he (Indra) made the darknesses 
ill-assured (i.e. loosened their firm hold) so that men might 
have vision.” In the first passage we see that Swar and Surya 
are different from each other and that Swar is not merely another 
name for Surya; but at the same time the finding of Swar and 
the finding of Surya are represented as closely connected and 
indecd one movement and the result is the slaying of all darkness 
and limitations. So in the second passage the finding and making 
visible of Swar is associated with the shining of a great light out 
of the darkness, which we find from parallel passages to be the 
recovery, by the Angirasas of the Sun that was lying concealed 
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in the darkness. Surya is found by the Angirasas through the 
power of their hymns or true mantras; Swar also is feund and 
made visible by the hymns of the Angirasas, arkazh. It is clear 
therefore that the substance of Swar is a great light and that that 
light is the light of Surya the Sun. 

We might even suppose that Swar is a word for the sun, light 
or the sky if it were not clear from other passages that it is the 
name of a world. It is frequently alluded to as a world beyond 
the Rodast, beyond heaven and earth, and is otherwise called the 
wide world, uru loka, or the wide other world, uru u loka, or simply 
that (other) world, u Joka. This world is described as one of vast 
light and of a wide freedom from fear where the cows, the rays 
of Surya, disport themselves freely. So in VI. 47-8, we have 
“Thou in thy knowledge leadest us on to the wide world, even 
Swar, the Light which is freedom from fear, with happy being,” 
svar jyotir abhayam svasti. In III. 2-7, Agni Vaishwanara is des- 
cribed as filling the earth and heaven and the vast Swar, d rodasi 
aprnad a svar mahat; and so also Vasishtha says in his hymn to 
Vishnu, VII. 99-3, 4, “Thou didst support firmly, O Vishnu, this 
earth and heaven and uphold the earth all around by the rays 
(of Surya). Ye two created for the sacrifice (i.e. as its result) the 
wide other world (urum u lokam), bringing into being the Sun, 
the Dawn and Agni,” where we again sce the close connection 
of Swar, the wide world, with the birth or appearance of the 
Sun and the Dawn. It is described as the result of the sacrifice, 
the end of our pilgrimage, the vast home to which we arrive, the 
other world to which those who do well the works of sacrifice 
attain, sukrtdm u lokam. Agni goes as an envoy between earth 
and heaven and then encompasses with his being this vast home, 
ksayam brhantam pari bhiisati (III. 3-2). Itisa world of bliss 
and the fullness of all the riches to which the Vedic Rishi aspires: 
“He for whom, because he does well his works, O Agni Jatavedas, 
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thou willest to make that other world of bliss, attains to a felicity 
full of tue Horses, the Suns, the Heroes, the Cows, all happy 
being” (V. 4-11). And it is by the Light that this Bliss is attained; 
it is by bringing to Birth the Sun and the Dawn and the Days 
that the Angirasas attain to it for the desiring human race; “Indra 
who winneth Swar, bringing to birth the days, has conquered by 
those who desire (usigbhiht, a word applied lke nr to express men 
and gods, but, like ny also, sometimes especiélly indicating the 
Angirasas) the armies he attacks, and he has made to shine out 
for man the vision of the days (ketum ahnam) and formed the Light 
for the great bliss,” avindaj jyotir brhate randya (III. 34-4). 
All this may very well be interpreted, so far as these and 
other isolated passages go, as a sort of Red Indian conception of a 
physical world beyond the sky and the earth, a world made out of 
the rays of the sun, in which the human being, freed from fear and 
limitation,—it is a wide world,—has his desires satisfied and 
possesses quite an unlimited number of horses, cows, sons and re- 
tainers. But what we have set out to prove is that it is not so, that 
on the contrary, this wide world, brhad dyau or Swar, which 
we have to attain by passing beyond heaven and earth,—for 
so it is more than once stated, eg. I. 36-8, “Human beings 
(manusah) slaying the Coverer have crossed beyond both 
earth and heaven and made the wide world for their dwelling 
place,” ghnanto vrtram ataran rodasi apa uru ksaydya 
cakrire,—that this supra-celestial widencss, this illimitable 
light is’a supramental heaven, the heaven of the supramental 
Truth, of the immortal Beatitude, and that the light which is 
its substance and constituent reality, is the light of Truth. But 
at present it is enough to emphasise this point that it is a heaven 
concealed from our vision by a certain darkness, that it is 
to be found and made visible, and that this secing and finding 
depends on the birth of the Dawn, the rising of the Sun, the 
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upsurging of the Solar Herds out of their secret cave. The 
souls successful in sacrifice become svardré and svaruwd, seers 
of Swar and fir.ders of Swar or its knowers; for vid is a root 
which means both to find or get and to know and in one or two 
passages the less arabiguous root ji@ is substituted for it 
and the Veda even speaks of making the light known out of the 
darkness. For the rest, this qucstion of the nature of Swar or 
the wide world is of supreme importance for the interpretation 
of the Veda, since on it turns the whole diffcrence between 
the chcory of a hymnal of barbarians and the theory of a book 
of ancient knowledge, a real Veda. It can only be entirely dealt 
with ia a discussion of the hundred and more passages spcaking 
of this wide world which would be quite beyond the scope of 
these chapters. We shall, however, have to return to this ques- 
tion while dealing with the Angirasa hymns and afterwards. 

The birth of the Sun and the Dawn must therefore be re- 
garded as the condition of sceing or attaining to Swar, and it is 
this which explains the immense importance attached to this 
legend or image in the Veda and to the conception of the ilumin- 
ing, finding, bringing to birth of the light out of the darkness 
by the true hymn, the satya montra. This is done by Indra 
and the Angirasas, and numerous are the passages that allude 
to it. Indra and the Angirasas are described as finding Swar 
or the Sun, avidat, illumining or making st to shine, arocayat, 
bringing it to birth, ajanavat, (we must remember that in the 
Veda the manifestation of the gods in the sacrifice is constantly 
described as their birth); and winning and possessing it, sanat. 
Often indeed Indra alone is mentioned. It is he who makes 
light from the nights and brings into birth the Sun, ksapam 
vasta janitd séryasya (III. 49-4), he who has brought to their 
birth the Sun and the Dawn (II. 12-7), or, in a more ample 
phrase, brings to birth together the Sun and Heaven and Dawn 
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{VI. 30-5). By his shining he illumines the Dawn, by his shin- 
ing he myYakes to blazc out the sun, karyan usasam arcayah 
sūryam haryan arocayah (III. 44-2). These are his great 
achievements, jajdna siirvam usasam sudansah (III. 32-8), that 
with his shining comrades he wins for possession the field (is 
this not the ficld in which the Atri saw the shining cows?), wins 
the sun, wins the waters, sanat ksetram sakhibhih svitnyebhih 
sanat siiryam sanad apah suvajrah (I. 100-18). He is also he 
who winneth Swar, svarsa, as we have seen, by bringing to 
birth the days. In isolated passages we mught take this birth 
of the Sun as referring to the original creation of the sun by the 
gods, but not when we take these and other passages together. 
This birth is hus birth in conjunction with the Dawn, his birth 
out of the Night. It is by the sacrifice that this biril takes place, 
—indrah suyajfia usasah svar janat (II. 21-4), “Indra sacri- 
ficing well brought to birth the Dawns and Swar”; it is by hu- 
man aid that it is donc,—asmakebhir nrbhir siryam sanat, by 
our “men” he wins the sun (I. 100-6); and in many hymns it 
is described as the result of the work of the Angirasas and is 
associated with the delivering of the cows or the breaking of 
the hull. 

It is this circumstancc among others that prevents us from 
taking, as we might otherwise have taken, the birth or finding 
of thc Sun as simply a description of the sky (Indra) daily re- 
covering the sun at dawn. When it is said of him that he finds 
the light evcn in the blind darkness, so andhe cit tamast joytir 
vidat (I. 100-8), it is evident that the reference is to the same 
light which Agni and Soma found, one light for all these many 
creatures, avindatam jyotir ekam bahubhyah, when they stole 
the cows from the Panis (I. 93-4), “the wakeful light which 
they who increase truth brought into birth, a god for the god” 
(VIII. 89-1), the secret light, gédham jyotih, which the fathers, 
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the Angirasas, found when by their truc mantras they brought 
to birth the Dawn (VII. 76-4). It is that which is referred to in the 
mystic hymn tv all the gods (VIII. 29-10) attributed to Manu 
Vaivaswata or to Kashyapa, in which it is said “‘certain of them 
singing the Rik thought out the mighty Saman and by that they 
made the Sun to shine.” This is not represented as being done 
previous to the creation, of man; for it is said in VII. 91-1, “The 
gods who increase by our obeisance and were of old, without 
blame, they for man beset (by the powers of darkness) made the 
Dawn to shine by the Sun.” This is the finding of the Sun that 
was dwelling in the darkness by the Angirasas through their 
ten months’ sacrifice. Whatever may have been the origin 
of the image or legend, it is an old one and widespread and it 
supposes a long obscuration of the Sun during which man was 
beset by darkness. We find it not only among the Aryans of 
India, but among the Mayas of America whose civilisation was 
a ruder and perhaps earlier type of the Egyptian culture; there 
too it is the same legend of the Sun concealed for many months 
in the darkness and recovered by the hymns and prayers of the 
wise men (the Angirasa Rishis?). In the Veda the recovery of 
the Light is first effected by the Angirasas, the seven sages, 
the ancient human fathers and is then constantly repeated in 
human experience by their agency. 

It will appear from this analysis that the legend of the lost 
Sun and its recovery by sacrifice and by the mantra and the 
legend of the lost Cows and their recovery, also by the mantra, 
both carried out by Indra and the Angirasas, are not two dif- 
ferent myths, they are one. We have already asserted this iden- 
tity while discussing the relations of the Cows and the Dawn. 
The Cows are the rays of the Dawn, the herds of the Sun and not 
physical cattle. The lost Cows are the lost rays of the Sun; their 
recovery is the forerunner of the recovery of the lost sun. But 
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it is now necessary to put this identity beyond all possible doubt 
by the cle4r statement of the Veda itself. 

cor the Veda does explicitly tell us that the cows are the 
Light and the pen in which they are hidden is the darkness. 
Not only have we the passage already quoted, I. 92-4, in which 
the puiely metaphorical character of the cows and the pen is 
indicated, “Dawn uncovered the darkness like the pen of the 
cow”; not only have we the constant connection of the image of 
the recovery of the cows with the finding of the light as in I. 
93-4, “Ye two stole the cows from the Panis...Ye found the 
one light for many”, or in II.24-3. “That is the work to be 
done for the most divine of the gods; the firm places were cast 
down, the fortified places were made weak; up Brihaspati drove 
the cows (rays), by the hymn (brakmana) he broke Vala, he 
concealed the darkness, he made Swar visible”; not only are 
we told in V. 31-3, “He impelled forward the good milkers within 
the concealing pen, he opened up by the Light the all-concealing 
darkness”; but, in casc any ore should tell us that there is no 
connection in the Veda between one clause of a sentence and 
another and that the Rishis are hopping about with minds happily 
liberated from the bonds of sense and reason from the Cows 
to the Sun and from the darkness to the cave of the Dravidians, 
we have in answer the absolute icentihcation in I. 33-10, “Indra 
the Bull made the thunderbolt his elly” or perhaps “made it 
applied {yujam), he by the Light milked the rays (cows) out 
of the darkness,”—we must remember that the thunderbolt is 
the svarya asmd and has the light of Swar in it,—-and again in 
IV.51-2, where there is question of the Panis, * They (the Dawns) 
breaking into dawn pure, purifying, opened the doors of the 
pen, even of the darkness,” vrajasya tamaso dvard, If in face of 
all these passages we insist on making a historical myth of the 
Cows and the Panis, it will be because we are determined to 
12 
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make the Veda mean that in spite of the evidence of the Veda 
itself. Otherwise we must admit that this supreme hidtien wealth 
of the Panis, n:dhim panindm paramam guhahitam (II. 24-6), is not 
wealth of earthly herds, but, as is clearly stated by Puruchchhepa 
Daivodasi (I. 130-3), “the treasure of heaven hidden in the 
secret cavern like the young of the Bird, within the infinite rock, 
like a pen of the cows”, avindad divo nihitam guha nidhim verna 
garbham parivitam aśmani anante aniar aśmani, vrajam vajri 
gavdm iva sisãsan. 

The passages in which the connection of the two legends or 
their identity appear, are numerous, í will only cite a few that 
are typical. We have in one of the hymns that speak at length 
of this legend, 1.62, “O Indra, O Puissant, thou with the Dashag- 
was (the Angirasas) didst tear Vala with the cry; hymned by the 
Angirasas, thou didst open the Dawns with the Sun and with 
the Cows the Soma.” We have VI. 17-3, “Hear the hymn and 
increase by the words; make manifest the Sun, slay the foe, 
cleave out the Cows, O Indra.” We read in VII. 98-6, “All this 
wealth of cows that thou seest around thee by the cye of the Sun 
is thine, thou art the sole lord of the cows, O Indra, gavam 
ast gopatir eka indra, and to show of what kind of cows Indra 
is the Jord, we have in III.31, a hymn of Sarama and the Cows, 
“The victorious (Dawns) clove to him and they knew a great 
light out of the darkness; knowing the Dawns went upward to 
him, Indra became the soie lord of the Cows,” patir gavam 
abhavad eka indrah, and the hymn goes on to tell how it was by 
the mind and by the discovery of the whole path of the Truth 
that the seven sages, the Angirasas drove up the Cows out of 
their strong prison and now Sarama, knowing, came to the 
cavern in the hill and to the voice of the imperishable herds. 
We have the same connection with the Dawns and the finding 
of the wide solar light of Swar in VII. 90-4, “The Dawns broke 
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forth perfect in light and unhurt, they (the Angirasas) meditating 
found the wide Light (uru jyotik); they who desire opened the 
wideness of the Cows, the waters flowed on them from heaven.” 

So too in II. 19-3, we have the Days and the Sun and the 
Cows,—‘“‘He brought to its birth the Sun, found the Cows, effect- 
ing out of the Night the manifestations of the days.” In IV: 1-13, 
the Dawns and the Cows are identified, “The good milkers 
whose pen was the rock, the shining ones in thcir concealing pri- 
son they drove upward, the Dawns answering their call,” unless 
this means, as is possible that the Dawns called by the Angirasas, 
“our human fathers,” who are mentioned in the preceding verse, 
drove up for them the Cows. ‘Then in VI. 17-5, we have the break- 
ing of the pen as the means of the outshining of the Sun: “Thou 
didst make the Sun and the Dawn to shine, breaking the firm 
places; thou didst move from its foundation the great hill that 
enveloped the Cows;” and finally in IIT. 39-4,5, the absolute identi- 
fication of the two images in their legendary form, ‘‘Nonc is there 
among mortals who can blame (or, as I should rather interpret, 
no mortal power that can confine or obstruct) these our fathers 
who fought for the Cows (of the Panis); Indra of the mightiness, 
Indra of the works released for them the strongly closed cow- 
pens; when a friend with his friends the Navagvas, following on 
his knees the cows, when with the ten, the Dashagwas, Indra found 
the true Sun (or, as I render it, the Truth, the Sun,) dwelling in 
the darkness.” The passage is conclusive; the cows are the 
Cows of the Panis which the Angirasas pursue entering the 
cave on their hands and knees, the finders are Indra and the 
Angirasas who are spoken of in other hymns as Navagwas and 
Dashagwas, and that which is found by entering the cow-pens 
of the Panis in the cave of the hill is not the stolen wealth of the 
Aryans, but “‘the sun dwelling in the darkness.” 

Therefore it is established beyond question that the cows of 
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the Veda, the cows of the Panis, the cows which are stolen, fought 
for, pursued, recovered, the cows which are desited by the 
Rishis, the cuws which are won by the hymn and the sacrifice, 
by the blazing fire and the god-increasing verse and the god- 
intoxicating Soma, are syrnbolic cows, arc the cows of Light, are, 
in the other and inner Vedic sense of the words go, usra, usriya, 
the shining ones, the radiances, the herds of the Sun, the lumi- 
nous forms of the Dawn. By this inevitable conclusion the corner- 
stone of Vedic interpretation is securely founded far above the 
gioss materialism of a barbarous worship and the Veda reveals 
itself as a symbolic scripture, a sacred allegory whether of Sun- 
worship and Dawn-worship or of the cult of a higher and inner 
Light, of the true Sun, satyam sdryam, that dwells concealed in 
the darkness of our ignorance, hidden as the child of the Bird, 
the divine Hansa, in the infinite rock of this material existence, 
anante antar asmant (I. 130-3). 

Although in this chapter I have confined myself with some 
rigidity to the evidence that the cows are the light of the sun hid 
in darkness, yet their connec‘ion with the light of ‘Truth and the 
sun of Knowledge has already shown itself :n one or iwo of the 
verses cited. We shall sce that when we cxamine, not separate 
verses, but whole passages of these Angirasa hymuis the hint thus 
given develops into a cicar certainty. But first we must sast a 
glance at these Angirasa Rishis and at the creatutes of the cave, 
the friends of darkness from whom they recover the luminous 
herds and the lost Sun,—the cnigmatic Panis. 


CHAPTER XVI 
THE ANGIRASA RISHIS 


THE name Angirasa occurs in the Veda in two different forms, 
Angira and Angirasa, although the latter is the more common; we 
have also the patronymic Angirasa applied more than once to the 
god Brihaspati. In later timcs Angirasa, like Bhrigu and other 
seers, was regarded as one of the original sages, progenitors of 
clans of Rishis who went by thcir names, the Angirasas, Atris, 
Bhargavas. In the Veda also there are these familics of Rishis, 
the Atris, Bhrigus, Kanwas etc. In one of the hymns of the 
Atris the discovery of Agni, the sacred fire, is attributed to the 
Angiresa Rishis (V. 11-6), but in another to the Bhrigus 
(X. 46-9).! Frequently the seven original Angirasa Rishis are 
described as the human fathers, pitaro manusyah, who discovered 
the Light, made the sun to shine and ascended to the heaven 
of the Truth. In some of the hymns of the tenth Mandala they 
are associated as the Pitris or Manes with Yama, a deity who 
only comes into prominence in the later Suktas; they take their 
seats with the gods on the barhis, the sacred grass, and have 
their share in the sacrifice. 

If this were all, the explanation of the part taken by the Angirasa 
Rishis in, the finding of the Cows, would be simple and super- 
ficial enough; they would be the Ancestors, the founders of the 
Vedic religion, partially deified by their descendants and conti- 
nually associated with the gods whether in the winning back of 
the Dawn and the Sun out of the long Arctic night or in the 


1 Very possibly the Angirasa Rishis are the flame-powers of Agni and 
the Bhrigus the solar powers of Surya. 
18r 
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conquest of the Light and the Truth. But this is not all, the 
Vedic myth has profounder aspects. In the first place, the 
Angirasas are not merely the deified human fathers, they are also 
brought before us as heavenly scers, sons of the gods, sons of 
heaven and heroes or powers of the Asura, the mighty Lord, divas 
putraso asurasya virah, (III. 53-7)an expression which, their num- 
ber being seven, reminds us strongly, though perhaps only fortui- 
tously, of the seven Angels of Ahura Mazda in the kindred Iranian 
mythology. Moreover there are passages in which they seem to 
become purely symbolical, powers and sons of Agni the original 
Angirasa, forces of the symbolic Light and Flame, and even to 
coalesce into a single seven-mouthed Angirasa with his nine and 
his ten rays of the Light, navagve angire dagagve saptdsye, on and 
by whom the Dawn breaks out with all her joy and opulence. 
And yet all these three presentations seem to be of the same Angi- 
rasas, their characteristics and their action being otherwise 
identical. 

Two entirely opposite explanations can be given of the double 
character of these scers, divine and human. They may have been 
originally human sages deified by their descendants and in the 
apothcosis given a divine parentage and a divine function; or 
they may have been originally demi-gods, powers of the Light 
and Flame, who became humarised as the fathers of the race 
and the discoverers of its wisdom. Both of these processes» are 
recognisable in early mythology. In the Greek legend, for ins- 
tance, Castor and Polydeuces and their sister Helen ar: human 
beings, though children of Zeus, and only deified after their death, 
but the probability is that originally all three were gods,—Castor 
and Polydeuces, the twins, riders of the horse, saviours of sailors 
on the ocean being almost certainly identical with the Vedic 
Ashwins, the Horsemen, as their name signifies, riders in the 
wonderful chariot, twins also, saviours of Bhujyu from the ocean, 
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ferriers over the great waters, brothers of the Dawn, and Helen 
very possibly the Dawn their sister or even identical with Sarama, 
the hound of heaven, who is, like Dakshina, a power, almost a 
figure of the Dawn. But in either case there has been a farther 
development by which these gods or demi-gods have become 
invested with psychological functions, perhaps by the same pro- 
cess which in the Greek religion converted Athene, the Dawn, 
into the goddess of knowledge and Apollo, the sun, into the divine 
singer and seer, lord of the prophetic and poetic inspiration. 
In the Veda it is possible that another tendency has been at 
work,—the persistent and all-pervading habit of symbolism 
dominant in the minds of these ancient Mystics. Everything, 
their own names, the names of Kings and sacrificers, the ordinary 
circumstances of their lives were turned into symbols and covers 
for their secret meaning. Just as they used the ambiguity of the 
word go, which means both ray and cow, so as to make the con- 
crete figure of the cow, the chief form of their pastoral wealth, a 
cover for its hidden sense of the inner light which was the chief 
element in the spiritual wealth they coveted from the gods, so 
also they would usc their own names, Gotama “most full of light”, 
Gavisthira “‘the steadfast in light” to hide a broad and gencral 
sense for their thought beneath what seemed a personal claim or 
desire. Thus too they used the experiences external and internal 
whether of themselves or of other Rishis. If there is any truth in 
the old legend of Shunahshepa bound as a victim on the altar of 
sacrifico, it is yet quite certain, as we shall see, that in the Rig- 
veda the occurrence or the legend is used as a symbol of the 
human sou! bound by the triple cord of sin and released from it 
by the divine power of Agni, Surya, Varuna. So also Rishis like 
Kutsa, Kanwa, Ushanas Kavya have become types and symbols 
of certain spiritual experiences and victories and placed in that 
capacity side by side with the gods. It is not surprising, then, 
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that in this mystic symbolism the seven Angirasa Rishis should 
have become divine powers and living forces of the spiritual life 
without losing altogether their traditional or historic human 
character. We will leave, however, these conjectures and specu- 
lations aside and examine instead ihe part played by these three 
elements or aspects of their personality in the figure of the cows 
and the recovery of the Sun and the Dawn out of the darkness. 

We note first thac tue word Angiras is used in the Veda as an 
epitliet, oiten in coancction with the image of the Dawn and the 
Cows. Secondly, it occurs as a name of Agni, while Indra is said 
to become Angi.asa and Brihaspati is called Azgiras and Angirasa, 
obviously not as a mere decorative or my:hological appellation 
but with a special significance and an allusion to the psychological 
or other sense attached to the word. Even the Ash-wins are ad- 
dressed collectively as Angirasa. It is therefore clear that the word 
Angirasa is used in the Vcda not merely as a name of a certain 
family of Rishis, but with a distinct meaning inherent in the 
word. It is probable also that cven when uscd as a naine it is 
still with a clear recognition of the inherent meaning of the name; 
it is probable even that namcs in the Veda are generally, if not 
always, used with a certain stress on their significance, especially 
the names of gods, sages and kings. Tne word Indra is generally 
used as a name, yet we have such significant glimpses of the Vedic 
method as the description of Usha indratamd angirastamd, “most- 
Indra,” “‘most-Angirasa”, and of the Panis as anindrah, “‘not- 
Indra”, expressions which evidently are meant to convey the 
possession or absence of the qualities, powers or functionings 
represented by Indra and the Angirasa. We have then to see what 
may be this meaning and what light it sheds on the nature or 
functions of the Angirasa Rishis. 

The word is akin to the name Agni; for it is derived from a root 
ang which is only a nasalised form of ag, the root of Agni. These 
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roots scem to convey intrinsically the sense of preeminent or 
forceful state, feeling, movement, action, light}, and it is this 
last sense of a brilliant or burning light that gives us Agnt, fire, 
angali, fire, angara, a burning coz] and angiras, which must have 
meant faming, glowing. Both in the Veda and the tradition of the 
Brahmanas the Angirasas are in their ongin closely connected 
with Agni. In the Brahman». it 1s said that Agni 1s the fire and 
the Angirasas the burning con!s, angara; but in the Veda itself 
the indication seems rather to be that they are the flames or lustres 
of Agni. In X.62, a hymn to the Angirasa Rishis, it is said of them 
that they are sons of Agni and have been born about him in 
different forms all about heaven, and in the next clause it is added, 
speaking of them collectively in the singular; navagvo nu dasagvo 
angirastamah sacã devesu. manhate, nine-rayed, ten-rayed, most 
angiras, this Angirasa clan becomes together full of plenty with 
or in the gods; aided by Indra they set free the pen of cows and 
horses, they give to the sacrificer the mystic cight cared kine 
and thereby create in the gods sravas, the divine hearing or ins- 
piration of the Truth. Itis fairly evident that the Angirasa Rıshis 
are here the radiant lustres of the divine Agni which are born in 
heaven, therefore of the divinc Flame and not of any physical 
fire; they become equipped with the nine rays of the Light and 
the ten, become most angiras, that is to say most full of the blazing 
radiance of Agni, the divine flame, and are therefore able to 
release the imprisoned Light and Force and create the supramental 
knowledye. 

Even if this interpretation of the symbolism is not accepted, yet 
that there is a symbolism must be admiticd. These Angirasas 


1 For state we have agra, first, toy and Greek agan, excessively; for feel- 
ing, Greek agape, love, and possibly Sanskrit angund, a woman; for 
movement and action several words in Sanskrit and in Greek and Latin. 
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are not human sacrificers, but sons of Agni born in heaven, 
although their action is precisely that of the human Angirasas, 
the fathers, pitevo manusyah; they are born with different forms, 
virüpãsah, and all this can only mean that they arc various forms 
of the power of Agni. The question is of what Agni, the sacri- 
ficial flame, the clement of fire generally or that other sacred flame 
which is described as “the priest with the seer-will” or “who 
does the work of the seer, the true, the rich in varied light of 
inspiration,” agnir hota kavikratuh satyaś citrafravastamah (1. 1-5)? 
If it is the element of fire, then the blazing lustre they represent 
must be that of the Sun, the fire of Agni radiating out as the 
solar rays and in association with Indra the sky creating the 
Dawn. There can be no other physical interpretation consistent 
with the details and circumstances of the Angirasa myth. But this 
explanation does not at all account for the farther description of 
the Angirasa Rishis as seers, as singers of the hymn, powers of 
Brihaspati as well as of the Sun and Dawn. 

There is another passage of the Veda (VI. 6-3, 4, 5) in which the 
identity of these divine Angirasas with the flaming lustres of Agai 
is clearly and unmistakably revealed. “Wide everywhere, O 
pure-shining Agni, range driven by the wind thy pure shining 
lustres (bhdmasah); forcefully overpowering the heavenly Nine- 
rayed ones (divyd navagvih) enjoy the woods! (vand vananti, 
significantly conveying the covert sense, ‘enjoying thc objects of 
enjoyment’) breaking them up violently. O thou of the pure 
light, they bright and pure assail? (or overcome) all tke earth, 
they are thy horses galloping in all directions. Then thy roaming 
shines widely vast directing their journey to the higher level of 
the Various-coloured (the cow, Prishni, mother of the Maruts.) 


1 The logs of the sacrificial fire, according to Sayana. 
a Shave the hair of the earth, according to Sayana. 
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Then doubly (in earth and heaven?) thy tongue leaps forward 
like the lightning loosed of the Bull that wars for the cows.” 
Sayana tries to avoid the obvious identification of the Rishis with 
the flames by giving navagva the sense of “new-born rays”, but 
obviously divyd navagvah here and the sons of Agni (in X. 62) 
born in heaven who arc mavagva are the same and cannot pos- 
sibly be different; and the identification is confirmed, if any 
confirmation were needed, by the statement that in this ranging 
of Agni constituted by the action of the Navagwas his tongue takes 
the appearance of the thunderbolt of Indra, the Bull who wars 
for the cows, loosed from his hand and leaping forward, 
undoubtedly to assail the powers of darkness in the hill of 
heaven; for the march of Agni and the Navagwas is here described 
as ascending the hill (sānu prsmeh) after ranging over the earth. 

We have evidently here a symbolism of the Flame and the 
Light, the divine flames devouring the carth and then becoming 
the lightning of heaven and the lustre of the solar Powers; for 
Agni in the Veda is the light of the sun and the lightning as well 
as the flame found in the waters and shining on the earth. The 
Angirasa Rishis being powers of Agni share this manifold function. 
The divine flame kindled by the sacrifice supplies also to Indra 
the material of the lightning, the weapon, the heaveniy stone, 
svarya asma, by which he destroys the powers of darkness and 
wihs the cows, the solar illuminations. 

Agni, the father of the Angirasas, is not only the fount and 
origin sf these divine flames, he is also described in the Veda 
as himself the first, that is to say the supreme and original Angirasa, 
prathamo angirah. What do the Vedic poets wish us to under- 
stand by this description? We can best understand by a glance 
at some of the passages in which this epithet is applied to the 
bright and flaming deity. In the first place it is twice associated 
with another fixed epithet of Agni, the Son of Force or of Energy, 
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sahasah stinnh ürjo napat. Thus in VIII. 60-2, he is addressed 
“O Angirasa, Son of Force,” sahasah sino angirah, and jn VIII. 
84-4, “O Agni Angirasa, Son of Energy,” agne angira iirjo napdt. 
And in V. 11-6, it is said “Thee, O Agni, the Angirasas found 
established in the secret place (gud hitam) lying in wood and 
wood (vane vane)” or, if we accept the indication of a covert 
sense we have already noted in the phrase vand vananti, “in each 
object of enjoyment. So art thou born by being pressed (mathya- 
manah) a mighty force; thee they call the Son of Force, O Angirasa, 
sa jtyase mathyamdnah saho mahat tvadin dhuh sahasas putram 
angirah.” It is nardly doubtful, then, that this idea of force is 
an essential element in the Vedic conception of the Angirasa and 
it is, as we have scen, part of the meaning of the word. Force 
in status, action, movement, light, fceling is the inherent quality 
of the roots ag and ung from which we have «gni and angirak. 
Force but also, in these words, Light. Agni, the sacred flame, 
is the burning force of Light; the Angirasas also are burning 
powers of the Light. 

But of what light? physical or figurative? We must not imagine 
that the Vedic poets were crude and savage intellects incapable 
of the obvious figure, common to all languages, which makes the 
physical light a figure of the mentai and spiritual, of knowledge, 
of an inner iliumination. The Veda speaks expressly of “lumi- 
nous sages,” dyumato viprah and the word s#rt, a seer, is associated 
with Surya, the sun, by ctymology and must originally have 
meant luminous. In 1. 31-1, it is said of this god of the*¥Fiame, 
“Thou, O Agni, wast the first Angirasa, the seer and auspicious 
friend, a god, of the gods; in the law of thy working the Maruts 
with their shining spears were born, seers who do the work by 
tne knowledge.” Clearly, then, in the conception of Agni Angirasa 
there are two ideas, knowledge and action; the luminous Agni 
and the luminous Maruts are by their light seers of the know- 
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ledge, rst, kavi; and by the light of knowledge the forceful 
Maruts to the work because they are born or manifested in the 
characteristic working (vrata) of Agni. For Agni himself has becn 
described to us as having tie scer-will, kavikratuh, the force 
of action which works according to the inspired or supramental 
knowledge (sravas), for it is that knowledge and not intellectuality 
which is meant by the word fue. What then is this great force, 
Agni Angirasa, sako marat, bat the daming force of the divine 
consciousness with its two twin qualities of Light and Power 
working in perfect harmony,— even as the Maruts are described, 
kavayo viduiand apasah, seers working by the knowledge? We 
have had rcason to conclude that Usha 1s the divine Dawn and 
not merely the physical, that her cows or rays of the Dawn and 
the Sun are the illuminations of the dawning divine conscioxs- 
ness and that therefore the Sun is the Iluniiner in the sense of 
the Lord of Knowledge and that Swar, the solar world beyond 
heaven and earth, is the worid of the divine Truth and Bliss, in 
a wurd, that Light in the Veda is the symbol of knowledge, of the 
illumination of the divine Truth. We now begin to have reason 
for concluding that the Flame, which is only another aspect 
of Light, is the Vedic symbol for the Force of the divine 
consciousness, of the supramental Truth. 

In another passage, VI. 11-3, wc have mention of tke “seer 
most ulumined of the Angirasas,” vepistho angirasdm viprah, 
where fhe reference is not at all clear. Saya.ia, ignoring the collo- 
cation vepistho viprah which at once fixes the sense of vepistha 
as cquivalcnt to most vipra, most a secr, most illumined, sup- 
poses that Bharadwaja, the traditional Rishi uf the hymn, 1s here 
praising himself as the “greatest praiser” of the gods; but this is 
a doubtful suggestion. Here it is Agni who is the hotd, the priest; 
it is he who is sacrificing to the gods, to his own embodiment, 
tanvam tava svdm (VI.11-2), to the Maruts, Mitra, Varuna, Heaven 
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and Earth. “For in thee” says the hymn, “the thought even though 
full of riches desires still the gods, the (divine) births, for the 
singer of the hymn that he may sacrifice to them, when the sage, 
the most luminous of the Angirasas, utters the rhythm of sweet- 
ness in the sacrifice.” It would almost seem that Agni himself is 
the sage, the most luminous of the Angirasas. On the other 
hand, the description seerns to be more appropriate to Brihaspati. 

For Brihaspati is also an Angirasa and one who becomes the 
Angirasa, He is, as we have scen, closely associated with the 
Angiras Rishis in the winning of the luminous cattle and he is 
so associated as Brahmanaspati, as the Master of the sacred or 
inspired word (brahman); for by bis cry Vala is split to pieces and 
the cows answer lowing with desire to his call. As powers of 
Agni these Rishis are like him kavikratu; they possess the divine 
Light, they act by it wich the divine force; they are not only 
Rishis, but heroes of the Vedic war, divas putrdso asurasya virdh 
(III. 53-7), sons of heaven, herocs of the Mighty Lord, they are, 
as described in VI. 75-9, ““The Fathers who dwel! in the sweet- 
ness (the world of bliss), who establish the wide birth, moving 
in the difficult places, possessed of force, profound,! with their 
bright host and their strength of arrows, invincible, heroes in 
their being, wide overcomers cf the banded foes”: but also, 
they are, as the next verse describes them, brdhmandsah pitaiah 
somydsah, that is, they have the divine word and the inspired 
knowledge it carries with it.2 This divine word is the satya 


1 Cf. the description ın X. 62-5 of the Angirasas as sons of Agni, diffe- 
rent in form, but all profound in knowledge, sambhiravepasah. 

2 This seems to be the sense of the word Brahmana in the Veda. It 
certainly does not mean Brahmans by caste or priests by profession; the 
Fathers here are warriors as well as sages. The four castes are only 
mentioned in the Rig-veda once, in that profound but late composition, 
the Purushasukta. 
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mantra, it is the thought by whose truth the Angirasas bring 
the Dawh to birth and make the lost Sun to rise in the heavens. 
This word is also called the arka, a vocable which means both 
hymn and light and is sometimes used of the sun. It is therefore 
the word of illumination, the word which expresses the truth of 
which the Sun is the lord, and its emergence from the secret 
seat of the Truth is associated with the outpouring by the Sun of 
its herded radiances; so we read in VII. 36-1, “Let the Word 
come forward from the seat of the Truth; the Sun has released 
wide by its rays the cows,” pra brahmaitu sadandd rtasya, vi 
rasmibhih sasyje sūryo gah. It has to be won possession of like 
the Sun itself and the gods have to give their aid for that posses- 
sion (arkasya sãtau) as well as for the possession of the Sun 
(séryasya sdtau) and of Swar (svarsdtau). 

The Angirasa, therefore, is not only an Agni-power, he is also 
a Brihaspati-power. Brihaspati is called more than once the 
Angirasa, as in VI. 73-1, yo adribhit prathamajd rtava brhaspatir 
Gngiraso havisman, “Brihaspati, breaker of the hill (the cave 
of the Panis), the first-born who has the Truth, the Angirasa, he 
of the oblation.” And in X. 47-6, we have a still more significant 
description of Brihaspati as the Angirasa; pra saptagum rtadhitim 
sumedham brhaspatim matir acchd jigati X. 47-6, ya dngiraso namas 
upasadyah. “The thought goes towards Brihaspati the seven- 
rayed, the truth-thinking, the perfect intelligence, who is the 
Angirasa, to be approached with obeisance.” In II. 23-18, also, 
Brihaspati is addressed as Angirasa in connection with the release 
of the cows and the release of the waters: “For the glory of thee 
the hill parted asunder when thou didst release upward the pen 
of the cows; with Indra for ally thou didst force out, O Brihaspati, 
the flood of the waters which was environed by the darkness.” 
We may note in passing how closely the release of the waters, 
which is the subject of the Vritra legend, is associated with the 
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release of the cows which is the subject of the legend of the 
Angirasa Rishis and the Panis and that both Vritra and‘ the Panis 
are powers of .he darkness. The cows are the light of the Truth, 
the true illumining sun, satyam tat...süryam; the waters reicased 
from the environing darkness of Vritra are called sometimes the 
strcams of the Truth, rtasya dharadh and sometimes svarvatir 
Gpah, the waters of Swar, the luminous solar world. 

We see then that the Angirasa is in the first place a power of 
Agni the secr-will; he is the seer who works by the light, by 
the knowledge; he is a flame of the puissance of Agni, the grcat 
force that is born into the world to be the priest of the sacrifice 
and the leader of the journcy, the puissance which the gods 
arc said by Vamadeva (I[V.1-1) to establish here as the Immortal 
in mortals, the energy that does the great work (arati). In the se- 
cond place, he is a power or at least has the power of Brihaspati, 
the truth-thinkiug and seven-rayed, whose scven rays of the light 
hold that truth which he thinks (rtadhitim) and whose seven 
mouths repeat the word that expresses the truth, the god of 
whom it is said (IV. 50-4,5), “Srihaspati coming first to birth out 
of the great Light in the highest heaven, born in many forms, 
seven-mouthed, seven-rayed (suptdsyak sapterasmih), by his cry 
dispelled the darkness; he by his host with the Rik and the Stubh 
(the hymn of illumination and the rhythm that affirms the gods) 
broke Vala by his cry.” It cannot be doubted that by this host or 
troop of Brihaspati (sustubhd rkvatd garena) arc meant the 
Angirasa Rishis who by the true mantra help in the great victory. 

Indra is also described as becoming an Angirasa or as becoming 
possessed of the Angirusa quality. “May he become most Angirasa 
with the Angirasas, being the Bull with bulls (the bull is the male 
power or Purusha, nr, with regard to the Rays and the Waters 
who are the cows, gdvah, dhenavah), the Friend with friends, 
the possessor of the Rik with those who have the Rik (ygmibhir 
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rgmi), with those who make the journey (gatubhih, the souls that 
advance oa the path towards the Vast and True) the greatest; 
may Indra become associated with the Maruts (marutvdn) for our 
thriving”. The epithets here (I. 100-4) are all the proper epithets 
of the Angirasa Rishis and Indra is supposed to take upon himself 
the qualitics or relations that constitute Angirashood. So in 
HI. 31-7, “Most uwlumined in knowledge (v:pratamah, answering 
to the vepistho angirasdm viprvh of V1. 11-3), becoming a friend 
(sakhiyan, the Angirasas arc friends or comrades ın the great 
battle) he went (agacchat, upon the path, cf. gātubhih, discovered 
by Sarama); the hill sped forth its pregnant contents (garbham) 
for the docr of the good work; strong in manhood with the 
young (maryo yuvabhih, the youth also giving the idea of unagiag, 
undecaying force) he sought fullness of richcs and won posses- 
sion (sasdna makhasyan); so at once, chanting the hymn (arcan), 
he became an Angirasa.” This Indra who assumes all the quali- 
tics of the Angirasa is, we must remembcr, the Lord of Swar, the 
wide world of the Sun or the Truth, and descends to us with his 
two shining horses, Aart, which are called in one passage séryasya 
keti, the sun’s two powers of perception or of vision in knowledge, 
in order to war with the sons of darkness and aid the great journey. 
If we have been right ia all that we have concluded with regard 
to the esoteric sense of the Veda, Indra must be the Power (indra, 
the Puissant,' the powerful lord) of the divine Mind born in man 
and there creasing by the Word and the Soina to his full divi- 
nity. This growth continues by the winning and growth of the 
Light, till Indra reveals himself fully as the lord of all the lumi- 
nous herds which he sces by the “eye of the sun”, the divine 
Mind master of all the illuminations of knowledge. 


1 But also perhaps “shining”, cf. mdu, the moon; ina, glorious, the sun; 
indh, to kindle. 
13 
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Indra in becoming the Angirasa, becomes marutvdn, possessed 
of or companionced by the Maruts, and these Maruts, luminous 
and violent guds of the storm and the lightning, uniting in them- 
selves the vehement power of Vayu, the Wind, the Breath, the 
Lord of Life and the force of Agni, the Scer-Will, are therefore 
seers who do the work by the knowledge, kavayo vidmand apasah, 
as well as battling forces who by the power of the heavenly Breath 
and the heavenly lightning overthrow the established things, 
the artificial obstructions, krtrimāni rodhanst, in which the sons 
of Darkness have entrenched themselves, and aid Indra to over- 
come Vritra and the Dasyus. They sccm to be in the esoteric 
Veda the Life-Powers that support by their nervous or vital ener- 
gies the action of the thought in the attempt of the mortal con- 
sciousness to grow or expand 1tself into the immortality of the 
Truth and Bliss, In any case, they also are described in VI. 
49-11, as acting with the qualities of the Angirasa (angirasvat), 
“O young and seers and powers of the sacrifice, Maruts, come 
uttering the word to the high place (or desirable plane of earth 
or the hill, adhi sdnu prsneh, VI. 6-4, which is probably the sense 
of varasyadm), powers increasing, rightly moving (on the path, 
gatu) like the Angirasa,' give joy even to that which is not illumined 
(acitram, that which has not received the varied light of the 
dawn, the night of our ordinary darkness).”” We see there the 
same characteristics of the Angirasa action, the eternal youth and 
force of Agni (agne yavistha), the possession and utterance of the 
Word, the seer-hood, the doing of the work of sacrifice, the right 


1 It is to be noted that Sayana here hazards the idea that Angiras 
means the moving rays (from ang to move) or the Angirasa Rishis, If the 
great scholar had been able to pursue with greater courage his ideas to 
their logical conclusion, he would have anticipated the modern theory in 
ite most essential points. 
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Movement on the great path which leads, as we shall see, to the 
world ofsthe Truth, to the vast and luminous bliss. The Maruts 
are even said to be (X. 78-5) as it were ‘“‘Angirasas with thcir 
Sama hymns, they who take all forms,” visvarūpā angiruso na 
samabhih. 

All this action and movement are made possible by the coming 
of Usha, the Dawn. Usha also is described as angirastamd and in 
addition as indratama. The power of Agni, the Angirasa power, 
manifests itself also in the lightning of Indra and in the rays of 
the Dawn. Two passages may be cited which throw light on this 
aspect of the Angirasa force. The first is VII. 79-2,3. “The Dawns 
makc their rays to shine out in the extremities of heaven, they 
labour like men who are sct to a work. Thy rays set fleeing the 
darkness, they extend the Light as if the sun were extending its 
two arms. Usha has become (or, come into being) most full 
of Indra power (indratamé), opulent in riches and has given birth 
to the inspirations of knowledge for our happy going (or for good 
and bliss), the goddess, daughter of Heaven, most full of Angirasa- 
hood (angirastama), orders her riches for the doer of good works.” 
The riches in which Usha is opulent cannot be anything else than 
the riches of the Light and the Power of the Truth; full of Indra 
power, the power of the divine illumimed mind, she gives the 
inspirations of that mind (sravdnsi) which lead us towards the 
Bliss, and by the flaming radiant Angirasa-power in her she bes- 
tows and arranges her treasures for those who do aright the great 
work and thus move rightly on the path, itthd naksanto angtrasvat 
(VI. 49-11). 

The second passage is in VII. 75. “Dawn, heaven born, has 
opencd up (the veil of darkness) by the Truth and she comes 
making manifest the vastness (mahimdnam), she has drawn away 
the veil of harms and of darkness (druhas tamak) and all that is 
unloved; most full of Angirasa~hood she manifests the paths (of 
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the great journey.) Today, O Dawn, awake for us for the journey 
to the vast bliss (mahe suvitdya), extend (thy riches) fr a vast 
state of enjoyment, confirm in us a wealth of varied brightmess 
(citram) full of in.pired knowledge (sravasyum), in us mortals, 
O human and divine. These are the lustres of the visible Dawn 
which have come varied-bright (citrãāk) and immortal; bringing 
to birth the divine workings they diffuse themselves, filling those 
of the mid-region,” janayanto datuyamt vratdm, dprnanto anta- 
riksa vyasthuh (Riks 1, 2,3). Again we have the Angirasa powcr 
associated with the journey, the revelation of its paths by the 
removal of the darkness and the bringing of the radiances of the 
Dawn; the Panis represent the harms (druhah, hurts or those who 
hurt) done to man by the evil powers, the darkness is their cave; 
the journcy is that which leads to the divine happiness and the 
state of immortal bliss by means of our growing wealth of light 
and power and knowledge; the immortal lustres of the Dawn 
which give birth in man to the heavenly workings and fill with 
them the workings of the mid-regions between earth and hea- 
ven, that is to say, the functioning of those vital planes governed 
by Vayu which link our physical and pure mental being, may 
well be the Angirasa powers. For they too gain and maintain the 
truth by maintaining unhurt the divine workings (amardhanto 
dawyd vratani). This is indeed their function, to bring the divjne 
Dawn into mortal nature so that the visible goddess pouring out 
her riches may be there, at once divine and human, dev: martesu 
manust, the goddess human in mortals. \ 


CHAPTER XVII 


THE SEVEN-HEADED THOUGHT, SWAR AND 
THE DASHAGWAS 


THE language of the hymns establishes, then, a double aspect for 
the Angirasa Rishis. One belongs to the external garb of the Veda; 
it weaves together its naturalistic imagery of the Sun, the Flame, 
the Dawn, the Cow, the Horse, the Wine, the sacrificial Hymn; 
the other extricates from that imagery the internal sense. The 
Angirasas are sons of the Flame, lustres of the Dawn, givers and 
drinkers of the Wine, singers of the Hymn, eternal youths and 
heroes who wrest for us the Sun, the Cows, the Horses and all 
treasures from the grasp of the sons of darkness. But they are 
also seers of the Truth, finders and speakers of the word of the 
Truth and by the power of the Truth they win for us the wide 
world of Light and Immortality which is described in the Veda as 
the Vast, the True, the Right and as the own home of this Flame 
of which they are the children. This physical imagery and these 
psychological indications are closcly interwoven and they cannot 
be separated from each other. Therefore we are obliged by or- 
dinary cominon sense to conclude that the Flame of which the 
Right and the Truth is the own home is itself a Flame of that 
Right and Truth, that the Light which is won by the Truth and 
by the force of true thought is not merely a physical light, the 
cows which Sarama finds on the path of the Truth not merely 
physical herds, the Horses not merely the wealth of the Dravi- 
dians conqucred by invading Aryan tribes, nor even merely 
images of the physical Dawn, its light and its swiftly moving rays 
and the darkness of which the Panis and Vritra are the defenders 
197 
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not merely the darkness of the Indian or the Arctic night. We 
have even been able to hazard a reasonable hypothesis #y which 
we can disentangle the real sense of this imagery and discover the 
truc godhead of .hese shining gods and these divine, luminous 
sages. 

The Angirasa Rishis are at once divine and human seers. This 
double character is not in itself an extraordinary feature or peculiar 
in the Veda to these sages. The Vedic gods also have a double 
action; divine and pre-existent in themselves, they are human in 
their working upon the mortal plane when they grow in man to 
the great ascension. This has been strikingly expressed in the 
allocution to Usha, the Dawn, “‘goddess human in mortals”, devi 
martesu manust (VII. 75-2). But in the imagery of the Angirasa 
Rishis this double character is farther complicated by the tradition 
which makes them the human fathers, discoverers of the Light, 
the Path and the Goal. We must see how this complication 
affects our theory of the Vedic creed and the Vedic symbolism. 

The Angirasa Rishis arc ordinarily described as seven in number: 
they are sapta viprah, the seven sages who have come down to us 
in the Puranic tradition! and are enthroned by Indian a:tronomy 
in the constellation of the Great Bear. But they are also described 
as Navagwas and Dashagwas, and if in VI. 22-2, we are told of the 
ancient fathers, the seven seers who were Navagwas, purve 
pitaro navagväh sapta viprdsah, yet in IIT. 39-5, we have mention 
of two different classes, Navagwas, and Dashagwas, the latter ten 
in number, the former presumably, though it is not expressly 
stated, nine. Sakhd ha yatra sakhibhir navagvair, abhijrvd satva- 
bhir ga anugman; satyam tad indro daSsabhir dasagvath, sūryam 


1 Not that the names given them by the Purana need be those which 
the Vedic tradition would have given. 
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viveda tamasi ksiyantam;, “Where, a friend with his friends the 
Navagwas following the cows Indra with the ten Dashagwas found 
that truth, even the Sun dwelling in the darkness.” On the other 
hand we kave in IV.51-4, a collective description of the Angirasa 
seven-faced or scven-mouthed, nine-rayed, ten-rayed, navagve 
angire dasagve sapiadsye. In K.108-8, we have another Rishi 
Ayisya associated with the Navagwa Angirasas. In X. 67-1, this 
Ayasya is described as our father who found the vast seven- 
headed Thought that was born out of the Truth and as singing 
the hymn to Indra. According as the Navagwas are seven or nine, 
Ayasya will be the eighth or the tenth Rishi. 

Tradition asserts the separate existence of two classes of 
Angirasa Rishis, the one Navagwas who sacrificed for nine months, 
the other Dashagwas whose sessions of sacrifice endured for ten. 
According to this interpretation we must take Navagwa and 
Dashagwa as “nine-cowed” and “ten-cowed”, cach cow repre- 
senting collectively the thirty Dawns which constitute one 
month of the sacrificial year. But there is at least onc passage 
of the Rig-veda which on its surface is in direct conflict with 
the traditional interpretation. For in the seventh verse of V. 
45, and again in the eleventh we are told that it was the Navagwas, 
not the Dashagwas, who sacrificed or chanted the hymn for ten 
months, This seventh verse runs, Antnod atra hastayato adrir, 
Grcan yena dasa maso navagvah; rtam yati sarama ga avindad, 
wisvant satya angira§ caka@ra, “Here cried (or, moved) the stone 
impelled by the hand, whereby the Navagwas chanted for ten 
months the hymn; Sarama travelling to the Truth found the 
cows; all things the Angiras made true.” And in verse II, we 
have the assertion repeated; Dhiyam vo apsu dadhise svarsdm, 
yaydataran dasa mdso navaguah; aya dhiyd sydma devagopd, 
ayé dhiyd tuturydma ati anhah, “I hold for you in the waters 
(ie. the seven Rivers) the thought that wins possession of 
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heaven! (this is once more the seven-headed thought born from 
the Truth and found by Ayasya), by which the Navagwas passed 
through the ten months; by this thought may we have the gods 
for protectors, ty this thought may we pass through beyond 
the evil.” The statement is explicit. Sayana indeed makes a 
faint-hearted attempt to take daSamdso in V. 45-7, ten months, as 
if it were an cphiihet daśamāso, the ten-month ones te. the 
Dashagwas; but he offers this improbable rendering only as an 
alternative and abandons it in the eleventh Rik. 

Must we then suppose that the poet of this hymn had forgotten 
the tradition and was confusing the Dashagwas and Navagwas? 
Such a supposition is inadmissible. The difficulty arises because 
we suppose the Navagwas and Dashagwas to have been in the 
minds of the Vedic Rishis two different classes of Ancirasa Rishis; 
rather these seem to have been two differcnt powers of Angirasa- 
hood and in that case the Navagwas themselves might wcll become 
Dashagwas by extending the period of the sacrifice to ten months 
instead of nine. The expression in the hymn, dasa mdso ataran, 
indicates that there was some difficulty in getting through the 
full period of ten months. It is during this period apparently 
that the sons of darkness had the power to assail the sacrvice; 
for it is indicated that it is only by the confirming of the thought 
which conquers Swar, the solar world, that the Rishis are able 
to get through the ten mouths, but this thought once found 
they become assured of the protection of the gods and pass 
beyond the assault of the evi), the harms of the Panis and Vritzas. 


1 Sayana takes it to mean, “I recite the hymn for water” 1.e. in order to 
get rain; the case however is the locative plural, and dadhise means “I 
place or hold” or, with the psychological sense, “think” or “hold in 
thought, meditate.” Dhisand like dhi means thought; dhtyam dadhise 
would thus mean “I think or meditate the thought.” 


THE SEVEN-HEADED THOUGHT 201 


This Swar-conquering thought is certainly the same as that 
seven-headed thought which was born from the Truth and 
discovered by Ayasya the companion of the Navagwas; for by 
it, we are told, Ayasya becoming universal, embracing the births 
in all the worlds, brought into being a fourth world or fourfold 
world, which must be the supramental beyond the three lower 
sessions, Dyau, Antariksa and Prthivi thac wide world which, 
according to Kanwa, son of Ghora, men reach or create by 
crossing beyond the two Rodasi after killing Vritra. This fourth 
world must be therefore Swar. The seven-headed thought of 
Ayasya enables him to become wifvajanya, which means pro- 
bably that he occupies or possesses all the worlds or births of 
the soul, or else that he becomes universal, identifying himself 
with all beings born,—and to manifest or give being to a certain 
fourth world (Swar), turiyvam svij janayad visvajanyah (X. 67-1); 
and the thought established in the waters which enables the 
Navagwa Rishis to pass through the ten months, is also svarsd, 
that which brings about the possession of Swar. The waters are 
clearly the seven rivers and the two thoughts are evidently the 
same. Must we not then conclude that itis the addition of 
Ayasya to the Navagwas which raises the nine Navagwas to the 
number of ten and enables them by his discovery of the seven- 
headed Swar-conquering thought to prolong their nine-months’ 
sacrifice through the tenth month? Thus they become the ten 
Dashagwas. We may note in this connection that the intoxication 
of the Soma by which Indra manifests or increases the might 
of Swar or the Swar-Purusha, (svarpara) is described as ten- 
rayed and illuminating dasagvam vepayantam (VII. 12-2). 
This conclusion is entirely confirmed by the passage in III. 
39-5, which we have already cited. For there we find that it is 
with the help of the Navagwas that Indra pursues the trace of 
the lost kine, but it is only with the aid of the ten Dashagwas that 
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he is able to bring the pursuit to a successful issue and find that 
Truth, satyam tat, namely, the Sun that was lying in the darkness. 
In other words, it is when the nine-months’ sacrifice is prolonged 
through the tentia it is when the Navagwas become the ten 
Dashagwas by the seven-hcaded thought of Ayasya, the tenth 
Rishi, that the Sun is found and the luminous world of Swar in 
which we possess the truth or the one universal Deva, is disclos- 
ed and conquered. This conquest of Swar is the aim of the 
sacrifice and the great work accomplished by the Angirasa Rishis. 

But what is meant by the figure of the months? for it now 
becomes clear that it is a figure, a parable; the year is symbolic, 
the months are symbolic.! It is in the revolution of the year 
that the recovery of the lost Sun and the lost cows is effected, 
for we have the explicit statement in X. 62-2, rtend bhindan pari- 
vatsare valam, “by the truth, in the revolution of the year, they 
broke Vala,” or, as Sayana interprets it, “by sacrifice lasting for a 
year.” This passage certainly goes far to support the Arctic theory, 
for it speaks of a yearly and not a daily return of the Sun. But we 
are not concerned with the external figure, nor does its validity 
in any way affect our own theory; for it may very well be that the 
striking Arctic experience of the long night, the annual surrise 
and the continuous dawns was made by the Mystics the figure of 
the spiritual night and its difficult illumination. But that this 
idea of Time, of the months and years is used as a symbol seems 
to be clear from other passages of the Veda, notably from 
Gritsamada’s hymn to Brihaspati, IT. 24. 

In this hymn Brihaspati is described driving up the cows, break- 
ing Vala by the divine word, brahmand, concealing the darkness 
and making Swar visible (Rik 3). The first result is the breaking 


1 Observe that in the Puranas the Yugas, moments, months etc. are 
all symbolic and it is stated that the body of man is the year. 
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open by force of the well which has the rock for its face and whose 
streams art of the honey, madhu, the Soma sweetness, asmdsyam 
avatam madhudhdram (Rik 4). This well of honey covered by the 
rock must be the Ananda or divine beatitude of the supreme 
threcfold world of bliss, the Satya, Tapas and Jana worlds of the 
Puranic system based upon the three supreme principles, Sat, 
Chit-Tapas and Ananda; their base is Swar of the Veda, Mahar of 
the Upanishads and Puranas, the world of Truth.! These four 
together make the fourfold fourth world and are described in 
the Rig-veda as the four supreme and secret scats, the source 
of the “four upper rivers”. Sometimes, however, this upper 
world seems tc be divided into two, Swar the base, Mayas or the 
divine beatitude the summit, so that there are five worlds or 
births of the ascending soul. The three other rivers are the 
three lower powers of being and supply the principles of the 
three lower worlds. 

This secret well of honey is drunk by all those who are able 
to see Swar and they pour out its billowing fountain of sweetness 
in manifold streams together, tam eva visve papire svardrfo bahu 
sākam sisicur utsam udrinam (II. 24-4). These many streams 
poured out together are the seven rivers poured down the hill by 
Indra after slaying Vritra, the rivers or streams of the Truth, 
rtasya dharah; and they represent, according to our theory, the 
seven principles of conscious being in their divine fulfilment in the 
Truth and Bliss. This is why the seven-headed thought,—that is 


1 In the Upanishads and Puranas there is no distinction between Swar 
and Dyau; therefore a fourth name had to be found for the world of 
Truth, and this is the Mahar discovered according to the Taittiriya Upa- 
nishad by the Rishi Mahachamasya as the fourth Vyahriti, the other three 
being Swar, Bbuvar and Bhus, i.e. Dyau, Antariksha and Prithivi of the 


Veda. 
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to say, the knowledge of the divine existence with its seven heads 
or powers, the seven-rayed knowledge of Brihaspatiy saptagum, 
has to be confirmed or held in thought in the waters, the seven 
rivers, that is to say the seven forms of divine consciousness are 
to be held in the seven forms or movements of divine being; 
dhiyam vo apsu dadhise svarsam, I hold the Swar-conquering 
thought in the waters. 

That the making visible of Swar io the cyes of the Swar-seers, 
svardysah, their drinking of the honeyed well and their outpouring 
of the divinc waters amounts to the revelation to man of 
new worlds or new states of existence is clearly told us in the 
next verse, II. 24-5, sand td ka cid bhuvand bhavitvd, madbhth 
Saradbhik duro varanta vah, ayatantad carato anyad anyad id, 
ya cakdra vayund brahmanaspatıh, “Certain eternal worlds 
(states of existence) are these which have to come into being, 
their doors are shut! to you (or, opened) by the months and the 
years; without effort one (world) moves in the other, and it is 
these that Brahmanaspati has made manifest to knowledge;” 
vayuna means knowledge, and the two forms are divinised earth 
and heaven which Brahmanaspati created. ‘These are the four 
eternal worlds hidden in the ywhd, the secret, unmanifest or 
superconscient parts of being which although in themselves 
eternally present states of existence (sand bhuvand), are for us 
non-existent and in the future; for us they have to be brought into 
being, bhavitud, they are yet to be created. Therefore the Veda 


1 Sayana says varanta is here “opened”, which is quite possible, but 
or means ordinarily to shut, close up, cover, especially when applied 
to the doors of the hill whence flow the rivers and the cows come forth; 
Vritra is the closer of the doors. Vi vr and apa vr mean to open. Never- 
theless, if the word means here to open, that only makes our case all the 
stronger. 
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sometimes speaks of Swar being made visible, as here (vvacaksayat 
svah, 11.24-3) or discovered and taken possession of, avidat, asanat, 
sometimes of its being created or made (bht, kr). These secret 
eternal worlds have been closed to us, says the Rishi, by the 
movement of Time, by the months and years; therefore naturally 
they have to be discovered, revealed, conquered, created in us 
by the movement of Time, yet in a sense against it. This deve- 
lopment in an inner or psychological Time is, it seems to me, 
that which is symbolisec by the sacrificial year and oy the ten 
months that have to be spent before the revealing hymn of the 
soul (brahma) is able to discover the seven-headed, heaven- 
conquering thought which finally carries us beyond the harns of 
Vritra and the Panis. 

We get the connection of the rivers and the worlds very clearly 
in I. 62-4, where Indra is described as breaking the hill by the aid 
of the Navagwas and breaking Vala by the aid of the Dashagwas. 
Hymned by the Angirasa Rishis Indra opens up the darkness by 
the Dawn and the Sun and the Cows, he spreads out the high 
plateau of the earthly hill into wideness and upholds the higher 
world of hcaven. For the result of the opening up of the higher 
planes of consciousness is to increase the wideness of the physical, 
to raise the height of the mental. “This, indecd” says the Rishi 
Nodha, “is his mighticst work, the fairest achievement of the 
achiever” dasmasya carutamaim asti dansah, “that the four upper 
rivers streaming honey nourish the two worlds of the crookedness,” 
upahvare yad upara apinvan madhvarnase nadyas catasrah (1. 62-6). 
This is again the honey-streaming well pouring down its many 
streams together; the four higher rivers of the divine being, divine 
conscious force, divine delight, divine truth nourishing the two 
worlds of the mind and body into which they descend with their 
floods of sweetness. These two, the Rodasi, are normally worlds 
of crookedness, that is to say of the falsehood,—the rtam or Truth 
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being the straight, the azrtam or Falsehood the crooked,— 
because they are exposed to the harms of the undiviae powers, 
Vritras and Panis, sons of darkness and division. They now 
become forms of the truth, the knowledge, vayuna, agreeing 
with outer action and this is evidently Gritsamada’s carato anyad 
anyad and his yd cakāra vayund brahmanaspatih. The Rishi 
then proceeds to define the result of the work of Ayasya, which 
is to reveal the true eternal and unified form of earth and heaven. 
“In their twofold (divine and human?) Ayasya uncovered by his 
hymns the two, eternal and in one nest; perfectly achieving he 
upheld earth and heaven in the highest ether (of the revealed 
superconscient, paramam guhyam) as the Enjoyer his two wives” 
(I. 62-7). The soul’s cnjoyment of its divinised mental and 
bodily existence uplifted in the eternal joy of the spiritual being 
could not be more clearly and beautifully imaged. 

These ideas and many of the expressions are the same as those 
of the hymn of Gritsamada. Nodha says of the Night and Dawn, 
the dark physical and the illumined mental consciousness that they 
new-born (punarbhava) about heaven and earth move into cach 
other with their own proper movements, svebhir evair...carato 
anyanyd (I. 62-8),' in the eternal friendship that is worked out by 
the high achievement of their son who thus upholds them, sanemi 
sakhyam svapasyamanah, siinur daldhara Savas sudansah (1. 62-9). 
In Gritsamada’s hymn as in Nodha’s, the Angirasas attain to Swar, 
—the Truth from which they originally came, the “own home” 


1 cef. Gritsamada’s ayatanta carato anyad anyad...bearing the same 
sense as svebhir evair...t.e. spontaneously. 

This and many other passapes show clearly, conclusively, as it seems 
to me, that the anyad anyad, the two are always earth and heaven, the 
human based on the physical consciousness and the divine based on 
the supraphysical, heaven. 
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of all divinc Purushas,—by the attainment of the truth and by the 
detectiow of the falsehood. “They who travel towards the goal 
and attain that treasure of the Panis, the supreme treasure hidden 
in the secret cave, they, having the knowledge and perceiving 
the falsehoods, rise up again thither whence they came and enter 
into that world. Possessed of the truth, beholding the falsehoods 
they, seers, rise up again into the great path,” mahas pathah 
(II. 24-6, 7), the path of the Truth, or the great and wide realm, 
Mahas of the Upanishads. 

We begin now to unravel the knot of this Vedic imagery. Bri- 
haspati is the seven-rayed Thinker, saptaguh, saptarasmih, he is 
the seven-faced or seven-mouthed Angirasa, born in many forms, 
saptasyah tuvijatah, nine-rayed, ten-rayed. The seven mouths 
are the seven Angirasasa who repeat the divine word (brahma) 
which comes from the seat of the Truth, Swar, and of which he 
is the lord (brahmanaspatih). Each also corresponds to one of 
the seven rays of Brihaspati; therefore they are the seven seers, 
sapta viprah, sapta rsayah, who severally personify these seven 
rays of the knowledge. These rays are, again, the seven brilliant 
horses of the sun, sapta haritah, and their full union constitutes 
the seven-headed Thought of Ayasya by which the lost sun of 
Truth is recovered. That thought again is established in the 
seven rivers, the seven principles of being divine and human, 
the totality of which founds the perfect spiritual existence. The 
winning of these seven rivers of our being withheld by Vritra and 
these seven rays withheld by Vala, the possession of our complete 
divine consciousness delivered from all falsehood by the free 
descent of the truth, gives us the secure possession of the world 
of Swar and the enjoyment of mental and physical being lifted 
into the godhead above darkness, falsehood and death by the 
in-streaming of our divine elements. This victory is won in twelve 
periods of the upward journey, represented by the revolution of 
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the twelve months of the sacrificial year, the periods corresponding 
to the successive dawns of a wider and wider truth, unui the 
tenth secures the victory. What may be the precise significance 
of the nine rays and the ten, is a more difficult question which 
we are not yet in a position to solve; but the light we already have 
is sufficient to illuminate all the main imagery of the Rig-veda. 

The symbolism of the Veda depends upon the image of the life 
of man as a sacrifice, a journey and a battle. The ancient Mystics 
took for their theme the spiritual life of man, but, in order both 
to make it concrete to themselves and to veil its secrets trom 
the unfit, they expressed it in poetical images drawn from the out- 
ward life of their age. That life was largely an existence of herds- 
men and tillers of the soil for the mass of the people varied by 
the wars and migrations of the clans under their kings, and in ali 
this activity the worship of the gods by sacrifice had become the 
most solemn and magnificent element, the Knot of all the rest. 
For by the sacrifice were won the rain which fertilised the soil, 
the herds of cattle and horses necessary for their cxistence in 
peace and war, the wealth of gold, land, (ksetra), retainers, 
fighting-men which constituted greatness and lordship, the 
victory in the battle, safety in the journey by land and water 
which was so difficult and dangerous in those times of poor 
means of communication and loosely organised inter-tribal exis- 
tence. All the principal features of that outward life which 
they saw around them the mystic poets took and turned into sig- 
nificant images of the inner life. The life of man is represented 
as a sacrifice to the gods, a journey sometimes figured as a cross- 
ing of dangerous waters, sometimes as an ascent from level to 
level of the hill of being, and, thirdly, as a battle against hostile 
nations. But these three images are not kept separate. The 
sacrifice is also a journey; indeed the sacrifice itself is described 
as travelling, as journeying to a divine goal; and the journey 
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and the sacrifice are both continually spoken of as a battle against 
the dark powers. 

The legend of the Angirasas takes up and combines all these 
three essential features of the Vedic imagery. The Ansirasas are 
pilgrims of the light. The phrase naksantah or abhinaksantah 
is constantly used to describe their characteristic action. They 
arc those who travel towards the goal and attain to the highest, 
abhinaksanto abhi ye tam dnasur nidhim paramam, they who 
travel to and attain that supreme treasure (II. 24-6). Their 
action is invoked for carrying forward the life of man farther 
towards its goal, sahasrasdve pra tiranta dyuh (III. 53-7). But 
this journey, if principally of the nature of a quest, the quest 
of the hidden light, becomes also by the opposition of the powers 
of darkness an expedition and a battle. The Angirasas are heroes 
and fighters of that battle, gosu yodhah, “fighters for the cows 
or rays”. Indra marches with them saranyubhih, as travellers on 
the path, sakhibhth, comrades, rgmibhih and kavibhih, secrs and 
singers of the sacred chant, but also satvabhih, fighters in the 
battle. They are frequently spoken of by the appellation my or 
vīra, as When Indra is said to win the luminous herds asmdke- 
bhin nrbhih, “by our men”. Strengthened by them he conquers 
in the journey and reaches the goal, naksad dābřam taturim. 
This journey or march proceeds along the path discovered by 
Sarama, the hound of heaven, the path of the Truth, rtasya 
panthah, the great path, mañas pathak, which leads to the 
realms of the ‘ruth. It is also the sacrificial journey; for its 
stages correspond to ihe periods of the sacrifice of the Navagwas 
and it is effected by the force of the Soma-wine and the sacred 
Word. 

Tie drinking of the Soma-wine as the means of strength, 
victory and attainment is one of the pervading figures of the Veda. 
Indra and the Ashwins are the great Soma-drinkers, but all the 
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gods have their share of the immortalising draught. The Angi- 
rasas also conquer in the strength of the Soma. Sarame threatens 
the Panis with the coming of Ayasya and the Navagwa Angirasas 
in the keen intvnsity of their Soma rapture, ekha gaman rsayah 
somasitad aydsyo angiraso navaguah (X. 108-8). It is the great force 
by which men havethe power to follow the path of theT ruth. “That 
rapture of the Soma we desire by which thou, O Indra, didst 
make to thrive the Might of Swar (or the Swar-soul, svarnaram), 
that rapture ten-rayed and making a light of knowledge or, 
shaking the whole being with its force (dasagvan vepayantam) 
by which thou didst foster the ocean; that Soma-intoxication by 
which thou didst drive forward the great waters (the seven rivers) 
like chariots to their sea,—that we desire that we may travel on 
the path of the truth”, panthdm rtasya yadtave tam imahe (VIII. 
12-2, 3). It isin the power of thc Soma that the hill is broken 
open, the sons of darkness overthrown. This Soma-wine is the 
sweetness that comes flowing from the streams of the upper hidden 
world, it is that which flows in the seven waters, it is that with 
which the ghyta, the clarified butter of the mystic sacrifice, is 
instinct; it is the honcyed wave which rises out of the ocean of 
life. Such images can have only one meaning; it is the divine de- 
light hidden in all existence which, once manifest, supports all 
life’s crowning activities and is the force that finally immortalises 
the mortal, the amrtam, ambrosia of the gods. 

But it is especially the Word that the Angirasas possess; their 
seerhood is their most distinguishing characteristic. They are 
brahmandso pitarah somydsah...rtavrdhak (V1. 75-10), the 
fathers who are full of the Soma and have the word and are 
therefore increasers of the Truth. Indra in order to impel them 
on the path joins himself to the chanted expressions of their 
thought and gives fullness and force to the words of their soul, 
angirasdm ucatha jujusvan brahma tūtod gdtum isnan (II.20-5). 
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It is when enriched in light and force of thought by the Angirasas 
that Indra completes his victorious journey and reaches the goal 
on the mountain; “In him our primal fathers, the seven seers, 
the Navagwas, increase their plenty, him victorious on his march 
and breaking through (to the goal), standing on the mountain, 
inviolate in speech, most lumınous-forceful by his thinkings,” 
naksad dābham taturim parvateşthām, adroghavācam matibhih 
savistham (VI. 22-2). It is by singing the Rik, the hymn of 
illumination, that they find the solar illuminations in the cave 
of our being, arcanto' gd avindan (I. 62-2). It is by the stubh, 
the all-supporting rhythm of the hymn of the scven seers, by 
the vibrating voice of the Navagwas that Indra becomes full of 
the power of Swar, svarena svaryah and by the cry of the Dasha- 
gwas that he rends Vala in pieces (I. 62-4). For this cry is the 
voice of the higher heaven, the thunder that crics in the 
lightning-flash of Indra, and the advance of the Angirasas on their 
path is the forward movement of this cry of the heavens, pra 
brahmdno angtraso naksanta, pra krandanur nabhanyasya vetu 
(VII. 42-1); for we are told that the voice of Brihaspati the 
Angirasa discovering the sun and the Dawn and the Cow and the 
light of the Word is the thunder of Heaven, brhaspatir usasam 
sūryam gam arkam viveda stanayan iva dyauh (X. 67-5). It is by 
satya mantra, the true thought expressed in the rhythm of the 
truth, that the hidden light is found and the Dawn brought to 
birth, gudham jyotih pitaro avindan, satyamantrd ajanayan usasam 
(VII. 76-4). For these are the Angirasas who speak aright, stthd 
vadadbhih angirobhih (VI. 18-5), masters of the Rik who place 
perfectly their thought, svddhibhir rkvabhih (VI. 32-2); they 
are the sons of heaven, heroes of the Mighty Lord who speak the 


1 Arcan (rc) in the Veda means to shine and to sing the Rik; arka 
means sun, light and the Vedic hymn. 
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truth and think the straightness and therefore they are able to 
hold the seat of illumin:d knowledge, to mentalise thé supreme 
abode of the sacrifice, rtam Sansanta rju didhydna divas puirdso 
asurasya virah; vipram padam angiraso dadhand yajñasya dhama 
prathamam mananta (X. 67-2). 

It is impossible that such expressions should convey nothing 
more than the recovery of stolen cows from Dravidian cave- 
dwellcrs by some Aryan scers led by a god and his dog or else 
the return of the Dawn after the darkness of the night. The 
wondcrs of the Arctic dawn themselves are insufficient to explaia 
the association of images and the persistent stress on the idea 
of the Word, the Thought, the Truth, the journey and the 
conquest of the falsehood which meets us always in these hymns. 
Only the thcory we are enouncing, a theory not brought in 
from outside but arising straight from the language and the 
suggestions of the hymns themselves, can unite this varied 
imagery and bring an casy lucidity and coherence into this 
apparent tangle of incongruities. In fact, once the central idea 
is grasped and the mentality of the Vedic Rishis and the prin- 
ciple of their symbolism are understood, no iucongruity and 
no disorder remain. There is a fixed system o* symbols which, 
except in some of the later hymns, does not admit of any im- 
portant variations and in the light of which the inner sense of 
the Veda everywhere yiclds itself up readily cnough. There 
is indeed a certain restricted freedom in the combination of the 
symbols, as in those of any fixed poetical imagery,—for instance, 
the sacred pocms of the Vaishnavas; but the substance of thought 
behind is constant, coherent and does not vary. 


CHAPTER XVIII 
THE HUMAN FATHERS 


TueEse characteristics of the Ansirasa Rishis seem at first sight 
to indicate that they are in the Vedic system a class of demi- 
gods, in their outward aspect personifications or rather pcer- 
sonalities of the Light and the Voice and the Flame, but in their 
inner aspect powers of the Truth who second the gods in their 
battles. But even as divine secrs, even as sons of Heaven and 
herocs of the Lord, thesc sages represent aspiring humanity. 
True, they are originally the sons of the gods, devaputradh, chil- 
dren of Agni, forms of the manifoldly born Brihaspati, and 
in their ascent to the world of the Truth they are described as 
ascending back to the place from whence they came; but even 
in these characteristics they may well be representative of the 
human soul which has itself descended from that world and has 
to reascend; for it is in its origin a mental being, son of immor- 
tality (amrtasya putrah), a child of Heaven born in Heaven 
and mortal only in the bodies that it assumes. And the part 
of the Angirasa Rishis in the sacrifice is the human part, to find 
the word, to sing the hymn of the soul to the gods, to sustain 
and increase the divine Powers by the praise, the sacred food 
and the Soma-wine, to bring to birth by their aid the divine 
Dawn, to win the luminous forms of the all-radiating Truth and 
to ascend to its secret, far and high-seated home. 

In this work of the sacrifice they appcar in a double form,! 


1 It is to be noted that the Puranas distinguish specifically between 
two classes of Pitris, the divine Fathers, a class of deities, and the human 
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the divine Angirasas, rsayo divyah, who symbolise and preside 
over certain psychological powers and workings like che gods, 
and the human fathers, pitaro manusydh, who like the Ribhus, 
also described as human beings or at least human powers that 
have conquered immortality by the work, have attained the goal 
and are invoked to assist a later mortal race in the same divine 
achievement. Quite apart from the later Yama hymns of the 
tenth Mandala in which the Angirasas are spoken of as Barhi- 
shad Pitris along with the Bhrigus and Atharvans and receive 
their own peculiar portion in the sacrifice, they are in the rest 
of the Veda also called upon in a less definite but a larger and 
more significant imagery. It is for the great human journey that 
they are invoked; for it is the human journey from the mortality 
to the immortality, from the falsehood to the truth that the 
Ancestors accomplished, opening the way to their descendants. 

We see this characteristic of their working in VII. 42 and VII. 
52. The first of these two hymns of Vasishtha is a Sukta in which 
the gods are invoked precisely for this great journey, adhvara- 
yajfia,' the sacrifice that travels or is a travel to the home of the 
godheads and at the same time a battle: for thus it is sung, ‘““Easy 
of travelling for thee is the path, O Agni, and known to thee from 
of old. Yoke in the Soma-offering thy ruddy (or, actively- 


Ancestors, to both of whom tl the e pinda is is offered. The Puranas, obviously, 
only continue in this respect the original Vedic tradition. 

1 Sayana takes a-dhvara yajña, the unhurt sacrifice; but “unhurt” can 
never have come to be used as a synonym of sacrifice. Adhvara is “‘tra- 
velling”, “moving”, connected with adhvan, path or journey from the lost 
root adh, to move, extend, be wide, compact, etc. We see the connection 
betwe en the two words adhvan and adhvara in adhva, air, sky and adhvara 
with the same sense. The passages in the Veda are numerous in which the 
adhva., a or adhvara yajfia is connected with the idea of travelling, journey- 
ing, advancing on the path. 
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moving) mares which bear the hero. Seated, I call the births 
divine” (verse 2). What path is this? It is the path between 
the home of the gods and our earthly mortality down which the 
gods descend through the antariksa, the vital regions, to the 
earthly sacrifice and up which the sacrifice and man by the sacri- 
fice ascends to the home of the gods. Agni yokes his mares, his 
vatiously-coloured energies or flames of the divine Force he 
represents, which bear the Hero, the battling power within us 
that performs the journey. And the births divine are at once the 
gods themselves and those manifestations of the divine life in 
man which are the Vedic meaning of the godheads. That this 
is the sense becomes clear from the fourth Rik. “When the Guest 
that lodges in the bliss has become conscious in knowledge in 
the gated house of the hero rich (in felicity), when Agni is per- 
fectly satisfied and firmly lodged in the house, then he gives 
the desirable good to the creature that makes the journey” or, 
it may be, for his journeying. 

The hymn is therefore an invocation to Agni for the journey 
to the supreme good, the divine birth, the bliss. And its opening 
verse is a prayer for the necessary conditions of the journey, 
the things that are said here to constitute the form of the pilgrim 
sacrifice, adhvarasya pefah, and among these comes first the 
forward movement of the Angirasas; ‘Forward let the Angirasas 
travel, priests of the Word, forward go the cry of heaven (or, of 
the heavenly thing, cloud or lightning), forward move the fostering 
Cows that diffuse their waters, and let the two pressing-stones 
be yoked (to their work)—the form of the pilgrim sacrifice,” pra 
brahmano angiraso naksanta, pra krandanur nabhanyasya vetu; pra 
dhenava udapruto navanta, ‘yujyatam adri adhvarasya pesah (VII. 
42-1). The Angirasas with the divine Word, the cry of Heaven 
which is the voice of Swar, the luminous heaven, and of its light- 
nings thundering out from the Word, the divine waters or seven 


216 ON THE VEDA 


rivers that are set frec to their flowing by that heavenly lightning 
of Indra the master of Swar, and with the outflowing of the 
divine waters the outpressing of the immortalising Soma, these 
constitute the “wm, pesah, of the adhvara yajña. And its general 
characteristic is forward movement, the advance of all to the 
divine goal, as empisised by the three verbs of motion, nak- 
santa, vetu, navanta #14 the emphatic pra, forward, which opens 
and sets the key to cach clause. 

But the fifty-sccond hymn is still more significant and sug- 
gestive. The first Rik runs, “O Sons of the infinite Mother 
(daitydso), may we become infinite beings (adttavah syadma), 
may the Vasus protect in the godhcad and the mortality (devatrad 
martyatra); possessing may we possess you, O Mitra and Varuna, 
becoming may we become you, O Heaven and Earth,” sanema 
mitravarund sananto, bhavema dydvaprthivi bhavantah. This is 
evidently the sense that we are to possess and become the in- 
finities or children of Aditi, the godheads, adituyah, daditydso. 
Mitra and Varuna, we must remember, are powcrs of Surya 
Savitri, the Lord of the Light and the Truth. And the third 
verse runs, “May the Angirasas who hasten througl: co the goal 
move in their travelling to the bliss of the divine Savitri; and 
that (bliss) may our great Father, he of the sacrificc, and all 
the gods becoming of one mind accept in heart.” Turanyavo 
naksanta ratnam devasya savitur tyanah. It is quite clear there- 
fore that the Angirasas are travellers to the light and truth of 
the solar deity from which are born the Juminous céws they 
wrest from the Panis and to the bliss which, as we always see, 
is founded on that light and truth. It is clear also that this, jour- 
ney is a growing into the godhead, into the infinite being (adi- 
tayah sydma), said in this hymn (verse 2) to come by the growth 
of the peace and bliss through the action in us of Mitra, Varuna 
and the Vasus who protect us in the godhead and the mortality. 
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In these two hymns the Angirasa Rishis generally are men- 
tioned; but in others we have positive references to the human 
Fathers who first discovered the Light and possessed the Thought 
and the Word and travelled to the secret worlds of tie luminous 
Bliss. In the light of the conclusions at which we have arrived, 
we can now study the more important passages, profound, 
beautiful and luminous, ia which this rrzat discovery of the 
human forefathers is hymmeJ. We shall find there the summary 
of that great hope which tze Vedic mystics held ever before 
their cyes; that journcy, that victory is the ancient, primal achieve- 
ment sct as a type of the Juminous Ancestors for the mortality that 
was to come after them. It was the conquest of the powers of the 
circumscribing Night rdtri paritakmyd (V. 30-14), Vritras, Sam- 
baras and Valas, the Titans, Giants, Pythons, subconscient Powers 
who hold the light and the force in themselves, in their cities of 
darkness and illusion, but can ne‘ther use it aright nor will give 
it up to man, the menial being. Their ignorance, evil and limi- 
tation have not mercly to be cut away from us, but broken up 
into and madc to yield up the secret of light and good and infinity. 
Out of this death that immortality has to be conquered. Pent 
up behind this ignorance is a sccret knowledge and a great light 
of truth; prisoned by this evil is an infinite content of good; in 
this limiting death is the seed of a boundless immortality. Vala, 
for example, is Vala of the radiances, valasya gomutah (I. 11-5); 
his body is made of the light, govapuso valasya (X. 68-9), his 
hole or cave is a city full of treasures; that body has to be 
broken up, that city rent open, those treasures seized. This is 
the work set for humanity and the Ancestors have done it for 
the race that the way may be known and the goal reached by 
the same means and through the same companionship with the 
gods of Light. “Let there be that ancient friendship between 
you gods and us as when with the Angirasas who spoke aright 
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the word, thou didst make to fall that which was fixed and slewest 
Vala as he rushed against thee, O achiever of works, and thou 
didst make to swing open all the doors of his city” (VI. 18-5). 
At the beginnirg of all human traditions there is this ancient 
memory. It is Indra and the serpent Vritra, it is Apollo and 
the Python, it is Thor and the Giants, Sigurd and Fafner, it 
is the mutually opposing gods of the Celtic mythology; but 
only in the Veda do we find the key to this imagery which 
conceals the hope or the wisdom of a prehistoric humanity. 

The first hymn we will take is one by the great Rishi, Vishwa- 
mitra, III. 39; for it carries us right into the heart of our subject. 
It sets out with a description of the ancestral Thought, pitryd 
dhih, the Thought of the fathers which can be no other than 
the Swar-possessing thought hymned by the Atris, the seven- 
headed thought discovered by Ayasya for the Navagwas; for in 
this hymn also it is spoken of in connection with the Angirasas, 
the Fathers. ““The thought expressing itself from the heart, formed 
into the Stoma, goes towards Indra its lord” (Rik r). Indra is, 
we have supposed, the Power of luminous Mind, master of 
the world of Light and its lightnings; the words or the thoughts 
are constantly imaged as cows or women, Indra as the Bull or 
husband, and the words desire him and are even spokcn of as 
casting themselves upwards to seek him, c.g. I. 9-4, girak pratt 
tom ud ahdsata...vrsabham patim. The luminous Mind of 
Swar is the goal sought by the Vedic thought and the Vedic 
speech which express the herd of the illuminations ‘pressing 
upward from the soul, from the cave of the subconscient in 
which they were penned; Indra master of Swar is the Bull, the 
lord of these herds, gopatih. 

The Rishi continues to describe the Thought. It is “the thought 
that when it is being expressed, remains wakeful in the know- 
ledge,” does not lend itself to the slumber of the Panis, yd jagrvir 
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vidathe Sasyamand; “that which is born of thee (or, for thee), O 
Indra, of that take knowledge.” This is a constant formula in the 
Veda. The god, the divine, has to take cognizance of what rises 
up to him in man, to become awake to it in the knowledge within 
us, (viddhi, cetathah, etc.), otherwise it remains a human thing 
and does not “go to the gods,” (devesu gacchati). And then, 
“It is ancient (or eternal), it is born from heaven; when it is being 
expressed, it remains wakeful in the knowledge; wearing white and 
happy robes, this in us ts the ancient thought of the fathers,” seyam 
asme sanaja pitrya dhih (Rik 2). And then the Rishi speaks of this 
Thought as “The mother of twins, who here gives birth to the 
twins; on the tip of the tongue it descends and stands; the twin 
bodies when they are born cleave to each other and are slayers of 
darkness and move in the foundation of burning force” (Rik 3). I 
will not now discuss what are these luminous twins, for that would 
carry us beyond the limits of our immediate subject: suffice it to 
say that they are spoken of elsewhere in connection with the 
Angirasas and their establishment of the supreme birth (the 
plane of the Truth) as the twins in whom Indra places the word 
of the expression (I. 83-3), that the burning force in whose foun- 
dation they move is evidently that of the Sun, the slayer of dark- 
ness, and this foundation is therefore identical with the supreme 
plane, the foundation of the Truth, rfasya budhnah, and, finally 
that they can hardly be wholly unconnected with the twin children 
of Surya, Yama and Yami,—Yama who in the tenth Mandala 
is associated with the Angirasa Rishis.! 

Having thus described the ancestral thought with its twin child- 


1 Tt is in the light of these facts that we must understand the colloquy 
of Yama and Yami in the tenth Mandala in which the sister seeks union 
with her brother and is put off to later generations, meaning really sym- 
bolic periods of time, the word for later signifying rather “‘higher,”’ uttara. 
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ren, slayers of darkness, Vishwamitra proceeds to speak of the 
ancient Fathers who first formed it and of the great victory by 
which they discovered “that Truth, the sun lying in the dark- 
ness.” “None ıs there among mortals who can blame (or, as it 
rather seems to me to mean, no power of mortality that can con- 
fine or bind) our ancient fathers, they who were fighters for the 
cows; Indra of the mightiness, Indra of the achievement released 
upward for them the fortified pcns,—there where, a comrade with 
his comrades, the fighters, the Navagwas, following on his knees 
the cows, Indra with the ten Dashagwas found that Truth, satyam 
tad, even the sun dwelling in the darkness” (Riks 4-5). This is 
the usual image of the conquest of the luminous cattle and the 
discovery of the hidden Sun; but in the next verse it is associated 
with two other related images which also occur frequently in the 
Vedic hymns, the pasture or field of the cow and the honey found 
in the cow. “Indra found the honey stored in the Shining One, the 
footed and hoofed (wealth) in the pasture’ of the Cow” (Rik 6). 
The Shining Onc, usrryd (also usrd), is another word which like 
go means both ray and cow and is used as a synonym of go in the 
Veda. We hear constantly of the ghrfa or clarified butter stored in 
the cow, hidden there by the Panis in three portions according to 
Vamadeva; but it is somerimes the honeyed girta and sometimes 
simply the honcy, madhuntad ghrtam (IX. 86-37) and madhu. We 
have seen how closely the yield of the cow, the ghrta, and the yield 
of the Soma plant are connected in other hymns and now that we 
know definitely what is meant by the Cow, this strange and in- 
congruous connection becomes clear and simple enough. Ghrta 
also means sHining, it is the shining yield of the shining cow; 
it is the formed light of conscious knowledge in the mentality 


1 Name goh. Nama from nam to move, range, Greek nemo; nama is the 
range, pasture, Greek namos. 
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which is stored in the illumined consciousness and it is liberated 
by the literation of the Cow: Soma is the delight, beatitude, 
Ananda inseparable from the Ulumined state of the being; and as 
there arc, according to the Veda, three plenes of mentality in us, 
so there are three portions of the ghrta dependent on the three 
gods Surya, Indra and Soma, and the Soma also is offered in 
three parts, on the threc levels of the hill, tesu sdnusu. We may 
hazard the conjecture, having regard to the nature of the three 
gods, that So.na releases the divine light fron the sense mentality, 
Indra from the dynamic mentality, Surya fom the pure reflective 
mentality. As for the pasture of the cow we arc already familiar 
with it; it is the field or ksetra which Indra wins for his shining 
comrades trom the Dasyu and in which the Atri beheld the 
warrior Agni and the luminous cows, those of whom even the 
old became young again. This field, Asefra, is only another 
image for the Ju:ainous home (Asaya) to which ine gods by the 
sacrifice lead the human soul. 

Vishwa.nitra then proceeds to indicate the real mystic sense 
of all this imagery. “He having Dakshina with hitu held in his 
right hand (daksiuéd daksin:tsdn) the secret thing that is placed 
in the secret cave and cunccaled in the waters. May he, knowing 
perfectly, separate the light from the dar<ness, jyotir vrnite famaso 
vijanan, may we be far from the presencz of the evil” (Riks 6, 7). 
We have here a cluc to the sense of this goddess Dakshina who 
seems i11 some passages to vc 2 form or epithe: of the Dawn and in 
others that which distributes the offerings in the sacrifice. Usha is 
the divine illumination and Dakshina is tne discerning knowiwdge 
that comes with the dawn and enables the Power in the iind, 
Indra, to know aright and separate the light fro:n the darxness, 
the truth from the falsehood, the straight from the crooked, 
ornita vijānan. The right and left hand of Indra are his two 
powers of action in knowledge; for his two arms are called ga- 
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bhasti, a word which means ordinarily a ray of the sun but also 
forearm, and they correspond to his two perceptive powers, 
his two bright horses, hari, which are described as sun-eyed, 
siracaksasd anu as visicn-powers of the Sun, séryasya keti. 
Dakshina preside; over the right-hand power, daksina, and 
therefore we have the collocation daksine daksindvan. It is this 
discernment which presides over the right action of the sacrifice 
and the right distribution of the offerings and it is this which 
enables Indra to hold the herded wealth of the Panis securely, 
in his right hand. And finally we are told what is this secret thing 
tha: was placed for us in the cave and is concealed in the waters 
of being, the waters in which the Thought of the Fathers has to 
be set, apsu dhiyam dhise. It is the hidden Sun, the secret 
Light of our divine existence which has to be found and taken 
out by knowledge from the darkness in which it is concealed. 
That this light is net physical is shown by the word vijdnan, for it 
is through right knowledge that it has to be found, and by the 
moral result, vz. that we go far from the presence of evil, duritad, 
literally, the wrong going, the stumbling to which we are sub- 
jected in the night of our being before the sun has been found, 
before the divine Dawn has arisen. 

Once we have the key to the meaning of the Cows, the Sun, 
the Honey-Wine, all the circumstances of the Angirasa legend 
and the action of the Fathers, which are such an incongruous 
patchwork in the ritualistic or naturalistic and so hopelessly 
impossible in the historical or Arya~Dravidian interprétation of 
the hymns, become on the contrary perfectly clear and connected 
and each throws light on the other. We understand each hymn in 
its entirety and in reletion to other hymns; each isolated line, each 
passage, each scattered reference in the Vedas falls inevitably and 
harmoniously into a common whole. We know, here, how the 
Honey, the Bliss can be said to be stored in the Cow, the shining 
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Light of the Truth; what is the connection of the honey-bearing 
Cow witk the Sun, lord and origin of that Light; why the dis- 
covery of the Sun dwelling in the darkness is connected with 
the conquest or recovery of the cows of the Panis by the Angirasas; 
why it is called the discovery of that Truth; what is meant by the 
footed and hoofed wealth and the field or pasture of the Cow. We 
begin to sce what is the cave of the Panis and why that which 
is hidden in the lair of Vala is said also to be hidden in the waters 
released by Indra from the hold of Vritra, the seven rivers pos- 
sessed by the seven-headed heaven-conquering thought of Ayasya; 
why the rescue of the sun out of the cave, the separation or choos- 
ing of the light out of the darkness is said to be done by an all- 
discerning knowledge; who are Dakshina and Sarama and what 
is meant by Indra holding the hoofed wealth in his right hand. 
And in arriving at these conclusions we have not to wrest the 
sense of words, to interpret the same fixed term by different 
renderings according to our convenicnce of the moment or to 
render differently the same phrase or line in different hymns, 
or to make incoherence a standard of right interpretation; on the 
contrary, the greater the fidelity to word and form of the Riks, 
the more conspicuously the general and the detailed sense of the 
Veda emerge in a constant clearness and fullness. 

We have therefore acquired the right to apply the sense we have 
discovered to other passages such as the hymn of Vasishtha which 
I shall next examine, VII. 76, although to a superficial glance it 
would seem to be only an ecstatic picture of the physical Dawn. 
This first impression, however, disappears when we examine it; 
we see that there, is a constant suggestion of a profounder meaning 
and, the moment we apply the key we have found, the harmony 
of the real sense appears. The hymn commences with a descrip- 
tion of that rising of the Sun into the light of the supreme Dawn 
which is brought about by the gods and the Angirasas. “Savitri, 
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the god, the universal Male, has ascended into the Light that is 
immortal and of all the births, jyotir amptam visvajanyam; by the 
work (of sacrifice) the eye of the gods has been born (or, by the 
will-power of the gods vision has been born); Dawn has mani- 
fested the whole world (or, all that comes into being, all existences, 
visvam bhuvanam)” (Rik 1). This immortal light into whic» the 
sun rises is elsewhere called the true light, rtam jyotih, Truth and 
immortality being constantly associated in the Veda. It is the ight 
of the Knowledge given by the seven-headed thought which 
Ayasya discovered when he became visvajanya, universal in his 
being; therefore this light too is called visvajanya, for ıt belongs to 
the fourth plane, the turtyam svid of Ayasya, from which all the 
rest are born and by whose truth all the rest are manifested in 
their large universality and no longer in the limited terms of the 
falsehood and crookedness. Therefore it is called also the eye 
of the gods and the divine dawn that makes manifest the whole 
of existence. 

The result of this birta of divine vision is that man’s path 
manifests itself to him and those journcyings of the gods or t the 
gods (devayandh) which lead to the infinite wideness of the divinc 
existence. “Before me the paths of the journesings of the sods 
have become visible, journcyings that violate rot, whose move- 
ment was formed by the Vasus. Tre eye of Dawn has come into 
being in front and she has come towards us (arriving) over our 
houses” (Rik 2). The house in the Veda is the constant image for 
the bodies that are dwelling-places of the soni, just as the field or 
habitation means the planes to which it mounts and in which it 
rests. The path of man is that of his journcy to the supreme plane 
and that which the journeyings of the gods do not violate is, as we 
sec, in the fifth verse where the phrase is repeated, the workings 
of the gods, the divine law of life into which the soul has to grow. 
We have then a curious image which seems to support the Arctic 
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theory. “Many were those days which were before the rising 
of the Sur (or which were of old by the rising of the Sun), in 
which thou, O Dawn, wert secn as if moving about thy lover and 
not coming again” (Rik 3). This is certainly a picture of continual 
dawns, not interrupted by Night, such as are visible in the Arctic 
regions. The psychological sense which arises out of the verse, is 
obvious. 

What were these dawns? They were those created by the 
actions of the Fathers, the ancient Angirasas. “They indeed had 
the joy (of the Soma) along with the gods,' the ancicnt seers who 
possessed the truth; the fathers found the hidden Light; they, 
having the true thought (satyamantrah, the true thought expressed 
in the inspired Word), brought into being the Dawn” (Rik 4). 
And to what did the Dawn, the path, the divine journeying lead 
the Fathers? To the level wideness, samane ürve, termed elsewhere 
the unobstructed vast, rau anibddhe, which is evidently the 
same as that wide being or world which, according to Kanwa, 
men create when they slay Vritra and pass beyond heaven and 
earth; it is the vast Truth and the infinite being of Aditi. “In the 
level wideness they meet together and unite their knowledge (or, 
know perfectly) and strive not together; they diminish not (limit 
not or hurt not) the workings of the gods, not violating them 
they move (to their goal) by the (the strengun of) the Vasus” 
(Rik 5). It is evident that the seven Angirasas, whether human or 
divine represent diferent principles of the Knowledge, Thought 
or Words the seven-hcaded thought, the seven-mouthed word of 
Brihaspati, and in the Jevel widencss these are harmonised in a 
universal knowledge; the error, crookedness, falsehood by which 
men violate the workings of the gods and by which different 


1 I adopt provisionally the traditional rendering of sadhamddah though 
I am not sure that it is the correct rendering. 
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principles of their being, consciousness, knowledge enter into 
confused conflict with each other, have been removed, by the eye 
or vision of the divine Dawn. 

The hymn closes with the aspiration of the Vasishthas towards 
this divine and blissful Dawn as leader of the herds and mistress 
of plenty and again as leader of the felicity and the truths (simr- 
tanam). They desire to arrive at the same achicvement as the 
primal seers, the fathers and it would follow that these are the 
human and not the divine Angirasas. In any case the sense of 
the Angirasas legend is fixed in all its details, except the exact 
identity of the Panis and the hound Sarama, and we can turn to 
the consideration of the passages in the opening hymns of the 
fourth Mandala in which the human fathers are explicitly men- 
tioned and their achievement described. These hymns of Vama- 
deva are the most illuminating and important for this aspect of 
the Angirasa legend and they are in themselves among the most 
interesting in the Rig-veda. 


CHAPTER XIX 
THE VICTORY OF THE FATHERS 


THE hymns addressed by the great Rishi Vamadeva to the divine 
Flame, to the Seer-Will, Agni arc among the most mystic in ex- 
pression in the Rig-veda and though quite plain in their sense if 
we hold firmly in our mind the system of significant figures em- 
ployed by the Rishis, will otherwise seem only a brilliant haze 
of images baffling our comprehension. The reader has at cvery 
moment to apply that fixed notation which is the key to the sense 
of the hymns; otherwise he will be as much at a loss as a reader 
of metaphysics who has not mastered the sense of the philo- 
sophical terms that are being constantly used or, let us say, one 
who tries to read Panini’s Sutras without knowing the peculiar 
system of grammatical notation in which they are expressed. 
We have, however, already enough light upon this system of 
images to understand well enough what Vamadeva has to tell 
us about the great achievement of the human forefathers. 

In order to hold clearly in our minds at the start what that 
great achicvement was we may put before ourselves the clear 
and sufficient formulas in which Parashara Shaktya expresses 
them. “Our fathers broke open the firm and strong places by 
their wofds, yea, the Angirasas broke open the hill by their 
cry; they made in us the path to the great heaven; they found the 
Day and Swar and vision and the luminous Cows” cakrur 
divo brhato gdtum asme, ahah svar vividuh ketum usrah, (1.71-2). 
This path, he tells us, is the path which leads to immortality; 
“they who entered into all things that bear right fruit formed 
a path towards the immortality; earth stood wide for them by 
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the greatness and by the Great Ones, the mother Aditi with 
her sons came (or, manifested herself) for the upholding” 
(I. 72-9).! That is to say, the physical being visited by the 
greatness of the infinite planes above and by the power of the 
great godheads who reign on those planes breaks its limits, 
opens out to the Light and is upheld in its new wideness by the 
infinite Consciousness, mother Aditi, and her sons, the divine 
Powers of the supreme Deva. This is the Vedic immortality. 

The means of this finding and expanding are also very 
succinctly stated by Parashara in his mystic, but still clear and 
impressive style. “They held the truth, they enriched its thought; 
then indeed, aspiring souls (aryah), they, holding it in thought, 
bore it diffused in all their being, dadkan rtam dhanayan 
asya dhitim, ad id aryo duihisvo wibhrtrah, (I. 71-3). The 
image in vibhrtrāh suggests the upholding of the thought of 
the Truth in all the principlcs of our being or, to put it in the 
ordinary Vedic image, the seven-headed thought in all the 
seven waters, apsu dhiyam «dhise, as we have seen it elsewhere 
expressed in almost identwal language; this is shown by the 
image that immediately tollows,—“The doers of tne work go 
towards the unthirsting (waters) which increase the divine births 
by the satisfaction of delight,” atrsyantir apaso yanti acchd, 
devan janma prayasa vardhayantih. The sevenfold Truth- 
consciousness in the satisfied sevenfold Truth-being increasing 
the divine births in us by the satisfaction of the soul’s hunger 
for the Beatitude, this is the growth of immortality. ‘it is the 
manifestation of that trinity of divine bemg, light and bliss 
which the Vedantins afterwards called Sachchidananda. 

The sense of this universal diffusion of Truth and the birth 


1 A ye vifud svapatydm tasthuh krnvdndso amptatudya gadtum; mahn 
mahadbhih prthivi vi tasthe mata putrair aditir dhdyase veh. 
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and activity of all the godheads in us assuring an universal 
and imm¢rtal life in place of our present limited mortality is made 
yet clearer by Parashara in 1. 68. Agni, the divine Seer-Will, is 
described as ascending to heaven and unrolling the veil of the 
nights from all that is stable and all that is mobile, “when he 
becomes the one God encompassing all these godheads with the 
gicatness of his being. Then indeed all accept and cleave to the 
Will (or the Work) when, O godhead, thou art born a living soul 
from the dryness (i.c. from the material being, the descrt, as 
it is called, unwatered by the streams of the Truth); all enjoy 
godhead attaining to the truth and the immortality by tucir 
movements, bhajanta wsve devatvam nama, rtam  sapanto 
amrtam evath, The impulse of the Truth, the thinking of the 
Truth becomes a universal life, (or pervades all the life) and in 
it all fulfil their workings,” rtasya presd rtasya dhitir, visudyur 
visve apansi cakruh (Riks 1, 2, 3). 

And in order that we may not, haunted by the unfortunate 
misconstruction of the Veda which European scholarship has 
imposed on the modern mind, carry with us the idea of the seven 
earthly rivers of the Punjab into the super-terrestrial achieve- 
ment of the human forefathers, we will note what Parashara in 
his clear and illuminating fashion tells us about the seven rivers. 
“The fostering cows of the Truth (dkenavak, an image applied 
to the rivers, while gdvah or usrāh cxpresses the luminous cows 
of the Sun) nourished him, lowing, with happy udders, en- 
joyed in heaven; obtaining right thinking as a boon from the 
supreme (plane) the rivers flowed wide and evenly over the 
hill; rtasya hi dhenavo vavasanah, smadiidhnih pipayanta dyu- 
bhaktah; pardvatah sumatim bhiksamdnd, vi sindhavah samayda 
sasrur adrim, (I. 73-6). And in I. 72-8, speaking of them in a 
phrase which is applied to the rivers in other hymns, he says 
“The seven mighty ones of heaven, placing aright the thought, 
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knowing the Truth, discerned in knowledge the doors of felicity; 
Sarama found the fastness, the wideness of the luminous cows; 
thereby the human creature enjoys the bliss,” svddhyo diva a 
sapta vahvih, rdyo duro vi rtajfia ajanan; vidad gavyam sarama 
drdham ürvam, yenad nu kam mdnusi bhojate vit. These are 
evidently not the waters of the Punjab, but the rivers of Heaven, 
the streams of the Truth,! goddesses like Saraswati, who possess 
the Truth in knowledge and open by it the doors of the beati- 
tude to the human creature. We sec here too what I have already 
insisted on, that there is a close connection between the finding 
of the Cows and the outflowing of the Rivers; they are parts of 
one action, the achievement of the truth and immortality by men, 
rtam sapanto amrtam evath. 

It is now perfectly clear that the achievement of the Angirasas 
is the conquest of the Truth and the Immortality, that Swar 
called also the great heaven, dbrhat dyauh, is the plane of the 
Truth above the ordinary heaven and earth which can be no 
other than the ordinary mental and physical being; that the path of 
the great heaven, the path of the Truth created by the Angirasas 
and followed by the hound Sarama is the path to the Immortality, 
amrtatudya gatum (I. 78-9); that the vision (ketu) of the 
Dawn, the Day won by the Angirasas, is the vision proper to 
the Truth-consciousness; that the luminous cows of the Sun 
and Dawn wrested from the Panis are the illuminetions of this 
Truth-consciousness which help to form the thought of the 
Truth, rtasya dhitih, complete in the seven-headed thought 
of Ayasya; that the Night of the Veda is the obscured conscious- 
ness of the mortal being in which the Truth is subconscient, 


1 Note that in 1.32-8, Hiranyastupa Angirasa describes the waters released 
from Vritra as “ascending the mind”, manoruhdydh, and elsewhere they 
are called the waters that have the knowledge, dpo vicetasahk (I. 83-1). 
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hidden in the cave of the hill; that the recovery of the lost sun 
lying in this darkness of Night is the recovery of the sun of 
Truth out of the darkened subconscient condition; and that the 
downflowing earthward of the seven rivers must be the out- 
streaming action of the sevenfold principle of our being as it is 
formulated in the Truth of the divine or immortal existence. 
Equally then must the Panis be the powers that prevent the 
Truth from emerging out of the subconscient condition and that 
constantly strive to steal its uluminations from man and throw 
him back into the Night, and Vritra must be the power that 
obstructs and prevents the free movement of the illumined 
rivers of the Truth, obstructs the impulsion of the Truth in us, 
rtasya presa, the luminous impulsion, dyumatim tsam (VII. 5-8), 
which carries us beyond the Night to the immortality. And the 
gods, the sons of Aditi, must be on the contrary the luminous 
divine powers, born of the infinite consciousness Aditi, whose 
formation and activity in our human and mortal being are ne- 
cessary for our growth into the godhead, into the being of the 
Deva (devatvam) which is the Immortality. Agni, the truth- 
conscious seer-will, is the principal godhead who enables us to 
effect the sacrifice; he leads it on the path of the Truth, he is 
the warrior of the battle, the doer of the work, and his unity and 
universality in us comprehending in itself all the other godheads 
is the basis of the Immortality. The plane of the Truth to which 
we arrive is his own home and the own home of the other gods, 
and the final home also of the soul of man. And this immortality 
is described as a beatitude, a state of infinite spiritual wealth 
and plenitude, ratna, rayi, vaja, rddhas, ctc. the opening doors 
of our divinc home are the doors of the felicity, réyo durah, 
the divine doors which swing wide open to those who increase 
the Truth (rtdvrdhah) and which are discovered for us by 
Saraswati and her sisters, by the seven Rivers, by Sarama; to 
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them and to the wide pasture (ksetra) in the unobstructed and 
equal infinitics of the vast Truth Brihaspati aud Fndra lead 
upward the shining Herds. 

With these conceptions clearly fixed in our minds we shall be 
able to understand the verses of Vamadeva which only repeat 
in symbolic language the substance of the thought cxpressed 
more openly by Parashara. It 1s to Agni the Secr-Will that Vama- 
deva’s opening hymns are addressed. He is hymned as the friend 
or builder of man’s sacrifice who awakes him to the vision, the 
knowledge (ketu), sa cetayan manuso vajñabandhuh (IV. 1-9); 
so doing, “he dwells in the gated homes of this being, accom- 
plishing; he, a god, has come to be the means cf accomplishment 
of the mortal,” sa ksett asya durydsu sddhan, devo martasya 
sadhanitvam apa. What is it that he accomplishes? The next 
verse tells us. “May this Agni lead us in his knowledge towards 
that bliss of him which is enjoyed by the gods, that which by the 
thought all the immortals created and Dyauspita the father 
out-pouring the Truth”; sa no agnir nayatu prajdnan, accha 
ratnam devabhaktam yad asya; dhiya yad vuisve amrta akrnvan, 
dyauspita jamta satyam uksai. This is Parashara’s beatitude 
of the Immortality created by all the power: of the immortal 
godhead doing their work in the thought of the Truth and in 
its impulsion, and the out-pouring of the Truth is evidently 
the out-pouring of the waters as is indicated by the word wksan, 
Parashara’s equal diffusion of the seven rivers of thc truth over 
the hill. . 

Vamadeva then goes on to tell us of the birth of this 
great, first or supreme force, Agni, in the Truth, in its 
waters, in its original homc. “He was born, the first, in the 
waters, in the foundation of the vast world (Swar), in its womb, 
(i.e. its seat and birthplace, its original home); without head and 
feet, concealing his two extremities, setting himself to his work 
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in the lair of the Bull” (Rik 11). The Bull is the Deva or Purusha, 
his lair isthe plane of the Truth, and Agni the Seer-Will, working 
in the Truth-consciousness, creates the worlds; but he conceals 
his two extreinitics, his head and feet; that is to say, his workings 
act between the superconscient and the subconscient in which 
his highest and his lowes: states are respectively concealed, 
one in an utter light, the of xr in an utter darkness. From that 
he goes forth as the first and supreme force and is born to the 
Bull or the Lord by the action of the seven powers of the Bliss, 
the seven Beloved. “He went forward by illumined knowledge 
as the first force, in the scat of the Truth, in the lair of the 
Bull, desirable, young, full ın body, shining wide; the seven 
Beloved bore him to the Lord” (Rik 12). 

The Rishi then comes to the achievement of the human fathers, 
asmakam atra pitaro manusydh, abhi pra sedur rtam dsusanah: 
“Here our human fathers seeking possession of the Truth went 
forward to it; the bright cows in their covering prisor, the good 
milkers whose pen is in the rock they drove upward (to the Truth), 
the Dawns answered their call. They rent the hill asunder and 
made them bright; others all around them declared wide this 
(Truth) of theirs; drivers of the herds they sang the hymn to 
the doer of works (Agni), they found the light, ihey shone in 
their thoughts (or, they accomplished the work by their thoughts). 
They with the mind that seeks the light (the cows, gavyatd 
manasa) rent the firm and compact hill that environed the lumi- 
nous cows; the souls that desire opened by the divine word, vucasa 
daivyena, the firm pen full of the kine” (Riks 13, 14, (5). These are 
the ordinary images of the Angiras legend, but :n the next verse 
Vamadeva uses a still more mystic languas-. “They conceived 
in mind the first name of the fostering cows, they found the 
thrice scven supreme (seats) of the Mother; the females of the 
herd knew that and they followed after it; the ruddy one was 
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manifested by the victorious attainment (or, the splendour) of 
the cow of Light,” te manvata prathamam ndma ditenos trik 
sapta mãtuh paramani vindan, taj jdnatir abhyanisata urd, auir- 
bhuvad arunir yasasã goh. The Mother here is Aditi, the infinite 
consciousness, who is the Dhenu or fostering Cow with the 
seven rivers for her sevenfold streaming as well as Gau the Cow 
of Light with the Dawns for her children; the Ruddy On? is the 
divine Dawn and the herd or rays are her dawning illuminations. 
The first name of the Mother with her thrice seven supreme 
seats, that which the dawns or mental illuminations know and 
move towards, must be the name or deity of the supreme Deva, 
who is infinite being and infinite consciousness and infinite 
bliss, and the seats are the three divine worlds, called earlier 
in the hymn the three supreme births of Agni, Satya, Tapas 
and Jana of the Puranas, which correspond to these three in- 
finities of the Deva and each fulfils in its own way the sevenfold 
principle of our existence: thus we get the series of thrice seven 
seats of Aditi manifested in all her glory by the opening out of 
the Dawn of Truth.! Thus we see that the achievement of the 
Light and Truth by the human fathers is also an ascent to the 
Immortality of the supreme and divine status, to the first name 
of the all-creating infinite Mother, to her thrice seven supreme 
degrees of this ascending existen-e, to the highest levels of the 
eternal hill (sanu, adri). 

This immortality is the beatitude enjoyed by the gods of which 
Vamadeva has already spoken as the thing which Agni has to 
accomplish by the sacrifice, the supreme bliss with its thrice 


1 The same idea is expressed by Medhatithi Kanwa (I.20-7) as the 
thrice seven ccstasies of the Beatitude, ratnani trih saptdni, or more lite- 
rally, the ccstasies in their three series of seven, each of which the Ribhus 
bring out in their separate and complete expression, ekam ekam susastibhih. 
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seven ecstasies (I.20-7). For he proceeds; “Vanished the dark- 
ness, shaken in its foundation; Heaven shone out (rocata dyauh, 
implying the manifestation of the three luminous worlds of 
Swar, divo rocandni); upward rose the light of the divine Dawn; 
the Sun entered the vast ficlds (of the Truth) beholding the 
straight things and the crooked in mortals. Thereafter indeed 
they awoke and saw utterly (by the sun’s separation of the straight 
from the crooked, the truth from the falsehood); then indeed 
they held in them the bliss that is enjoyed in heaven, ratnam 
dharayanta dyubhaktam. Let all the gods be in all our homes, let 
there be the truth for our thought, O Mitra, O Varuna”, visvé 
visvãsu duryasu devd, mitra dhiye varuna satyam astu (Riks 17,18). 
This is evidently the same idea as has been expressed in different 
language by Parashara Shaktya, the pervasion of the whole existence 
by the thought and impulse of the Truth and the working of 
all the godheads in that thought and impulsion to create in 
every part of our existence the bliss and the immortality. 

The hymn closes thus: “May I speak the word towards Agni 
shining pure, the priest of the offering, greatest in sacrifice who 
brings to us the all; may he press out both the pure udder of the 
Cows of Light and the purified food of the plant of delight 
(the Soma) poured out everywhere. He is the infinite being of 
all the lords of sacrifice (the gods) and the guest of all human 
beings; may Agni, accepting into himsclf the increasing 
manifestation of the gods, knower of the births, be a giver of 
happiness” (Rik 19). 

In the second hymn of the fourth Mandala we get very clearly 
and suggestively the parallelism of the seven Rishis who are 
the divine Angirasas and the human fathers. The passage is 
preceded by four verses, IV. 2-11, 14, which bring in the idea 
of the human sccking after the Truth and the Bliss. “May he 
the knower discern perfectly the Knowledge and the Ignorance, 
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the wide levels and the crooked that shut in mortals; and, O God, 
for a bliss fruitful in offspring, lavish on us Diti arid protect 
Aditi.” This eleventh verse is very striking in its significance. 
We have the opposition of the Knowledge and the Ignorance 
familiar to Vedanta; and the Knowledge is likened to the wide 
open levels which are frequently referred to in the Veda; they 
arc the large levels to which those ascend who labour in the 
sacrifice and they find there Agni seated sclf-blissful (V.7-5); they 
are the wide being which he makes for his own body (V.4-6), the 
level wideness, the unobstructed vast. It is therefore the infinite 
being of the Deva to which we arrive on the plane of the Truth, 
and it conta:ns the thrice seven supreme seats of Aditi the Mother, 
the three supreme births of Agni within the Infinite, anante 
antah (IV. 1-7). The Ignorance on the other hand is identified 
with the crooked or uneven levels! which shut in mortals and 
it is thercfore the uimited, divided mortal existence Moreover 
it is evident that the Ignorance is the Diti of the next hali-versc, 
ditim ca rasva aditim urusya, and the Knowledge is Aditi. 
Diti, calicd also Danu, means division and the obstructing powers 
or Vritras are her children, Danus, Danavas, Duaityas, while 
Aditi is existence in its infinity and the mother of the gods. 
The Rishi desires a bliss fruitful in offspring, that is in divine 
works and their results and this is to be effected through the 
conquest of all the riches held in itself by our divided mortal 
being but kept from us by the Vritras and Panis and through 
the hoiding of them in the infinite divine being. The latter 
is to be in us protected from the ordinary tendency of our hu- 


1 Crtun acutum cinavad vi vidudn, prstheva vitd vyjind ca martdan. 
Vryind means crooked, and 1s use2 in the Veda to indicate the crookedness 
of the falschood as opposed to the open straightness of the Truth, but the 
poet has evidently in his mind the verbal sense of vrf, to separate, screen 
off, and it is this verbal sense in the adjective that governs martan. 
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man existence, from subjection to the sons of Danu or Diti. 
The ideasis evidently identical with that of the Isha Upanishad 
which declares the possession of the Knowledge and the Igno- 
rance, the unity and the multiplicity in the one Brahman as the 
condition for the attainment of Immortality. 

We then come to the seven divine seers. “The seers uncon- 
cuered declared the Scer (the Deva, Agni) holding him within 
in the homcs of the human being; thence (from this emkodied 
human being) mayst thou, O Agni, aspiring by the work (arvuh), 
behold by thy advancing movements these of whom thon must 
have the vision, the transcendent ones (the godkcads of the 
Deva)”; kavim sasasuh kavayo adabdhah, mdharayanto durydsu 
āyoh; atas tvam drśyan agna etan, padbhih pasycr adbhutan 
arya evath (Rik 12). This is again the journey to the vision of the 
Godhead. “Thou, O Agni, youngest power, art the perfeci guide 
(on that journey) to him who sings the word and offers the 
Soma and orders the sacrifice; bring to the illumined who ac- 
complishes the work the bliss with its vast delight for his increas- 
ing, satisfying the deer of the work (or, the man, carsaniprah). 
Now, O Agni, of all that we have done with our hands and our 
fect and our bodies the vight thinkers (the Anytrasas) make as 
it were thy chariot by the work of the two arms (Heaven and 
Earth, bhurijoh); seeking to possess ihe Treth they have worked 
their way to it (or won control of it),” ptam yentth sudhya diusandh 
(Riks 13, 14). “Now as the seven seers or Dawn, the Motier, the 
suprem@ disposers (of the sacrifice), may we beget for ourselves 
the gods; may we become the Angirasas, sons of Heaven, breaking 
open the wealth-filled hill, shining in purity” (Rik 15). We have 
here very clearly the seven divine Seers as tiie supreme orda:ners 
of the wor!d-sacrifice and the idea of the human being “becoming” 
these seven Seers, that is to say, creating them in himself and 
growing into that which they mean, just as he becomes the 
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Heaven and Earth and the other gods or, as it is otherwise put, 
begzts or creates or forms (ian, kr, tan) the divine births in his 
own being. 

Next the example of the human fathers is given as the original 
type of this great becoming and achievement. “Now also, even 
as our supreme ancient fathers, O Agni, secking to possess the 
Truth, expressing the Word, travelled to the purity and the light; 
breaking open the earth (the material being) thcy uncovered 
the ruddy ones (the Dawns, the Cows); perfected in works 
and in light, seeking the godheads, gods, forging the Births 
like iron (or, forging the divine births like iron), making Agni 
a pure flame, increasing Indra, they attaincd and reached the 
wideness of the Light (of the Cows, gavyam ürvam). As if herds 
of the Cow in the field of riches, that was manifested to vision 
which is the Births of the Gods within, O puissant One; they 
both accomplished the wide enjoyments (or, longings) of mortals 
and worked as aspirers for the increase of the higher being;” 
a@ yutheva ksumati pasvo, akhyad devdnadm yaj janimani anti 
ugra; martanam cid trvasir akrpran, vrdhe cid arya uparasyu dyoh, 
(Riks 16,17,18). Evidently, this is a repetition in other language of 
the double idea of possessing the riches of Diti, yet safeguarding 
Aditi. “We have done the work for thee, we have become per- 
fect in works, the wide-shining Dawns have taken up their 
home in the Truth (or, have robed themselves with the Truth), 
in the fullness of Agni and his manifold delight, in the shining 
eye of the god in all his brightness” (Rik 19). 

The Angirasas are again mentioned in IV. 3. rr, and some of 
the expressions which lead up to this verse, are worth noting; 
for it cannot be too often repeated that no verse in the Veda can 
be properly understood except by reference to its context, to 
its place in the thought of the Sukta, to all that precedes and all 
that follows. The hymn opens with a call to men to create 
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Agni who sacrifices in the truth, to create him in his form of 
golden light (Jiranyartipam, the gold being always the symbol 
of the solar light of the Truth, rtamjyotth) before the Ignorance 
can form itself, pura tanayitnor acittat (IV.3-1). The god is asked to 
awaken to the work of man and the truth in him as being himself 
“the Truth-conscious who places aright the thought”, rtasya 
bodhi rtacit svadhih (IV. 3-4),—for all falschood is merely a wrong 
placing of the Truth. He is to refer all fault and sin and defect 
in man to the various godheads or divine powcrs of the Divine 
Being so that it may be removed and the man declared finally 
blameless before the Infinite Mother—aditaye andgasah (I. 24-15), 
or for the infinite existence, as it is elsewhere expressed. 

Then in the ninth and tenth verses we have, expressed in va- 
rious formulas, the idea of the united human and divine exis- 
tence, Diti and Aditi, the latter founding, controlling and flooding 
with itself the former. “The Truth controlled by the Truth I 
desire (i.e. the human by the divine), together the unripe things 
ot the Cow and her ripe and honeyed yield (again the imperfect 
human and the perfect and blissful divine fruits of the universal 
consciousness and existence); she (the cow) being black (the 
dark and divided existence, Diti) is nourished by the shining 
water of the foundation, the water of the companion streams 
(jamaryena payasa). By the Truth Agni the Bull, the Male, 
sprinkled with the water of its levels, ranges unquivering, estab- 
lishing widencss (wide space or manifestation); the dappled 
Bull milks the pure shining teat.” The symbolic opposition 
between the shining white purity of the One who is the source, 
seat, foundation and the variegated colouring of the Life mani- 
fested in the triple world is frequent in the Veda; this image of the 
dappled Bull and the pure-bright udder or source of the waters 
only repeats therefore, like the other images, the idea of the 
multiple manifestations of the human life purified, tranquillised 
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in its activities, fed by the waters of the Truth and the 
Infiuity. 

Finally, the Rishi proceeds to the coupling, which we so 
repeatedly fu.d, of the luminous Cows and the Waters. “By the 
Truth the Angirasas broke open and hurled asunder the hull 
and came to union with the Cows; human souls, they took up 
their dwelling in the blissful Dawn, Swar became manifest when 
Agni was born. By Truth the divine immortal waicrs, unoppressed, 
with their honeyed floods, O Agni, like a horse breasting forward 
in its gallopings ran in an eternal flowing” (Riks 11, 12). These 
fvur verses in fact arc meant to give the preliminary conditions for 
the great achievement of the Immortality. They are the symbols 
of the grand Mythus, the mythus of the Mystics in which they 
hid their supreme spiritual experience from the profane and, 
alas! effectively enough from their posterity, ‘That they were 
secret symbols, images meant to reveal the truth which they pro- 
tected but only to the initiated, to the Knowcr, to the seer, Vama- 
deva himself tells us in the most plain and emphatic language in 
the last verse of this very hymn; ‘‘All these are secret words that 
I have uttered to thee who Knowest, O Agni, O Disposer, words 
of leading, words of seer-knowledge that c+ press their meaning 
to the seer,—I have spoken them illumined in my words and 
my thinkings;” ef@ visod viduse tubhyam vedho, ntiliant agne ninya 
vacansi; nivacand kavaye kavydni, asansisam matibhir vipra ukthath 
(IV. 3-16). Secret words that have kept indeed their secret ignored 
by the priest, the ritualist, the grammarian, the pandit, the 
historian, the mythologist, to whom thcy have been words of 
darkness or seals of confusion and not what they were to the 
supreme ancient forefathers and their illumined posterity, 
ninya vacansi nithant nivacana kavyani. 


CHAPTER XX 
THE HOUND OF HEAVEN 


THERE yet remain two constant features of the Angirasa legend 
with regard to which we have to acquire a little farther light in 
order to master entirely this Vedic conception of the Truth and 
the discovery of the illuminations of the Dawn by the primeval 
Fathers; we have to fix the identity of Sarama and the exact 
function of the Panis, two problems of Vedic interpretation which 
are very closcly related to each other. That Sarama is some 
power of the Light and probably of the Dawn is very clear; 
for once we know that the struggle between Indra and the original 
Aryan seers on the one hand and the sons of the Cave on the 
other is no strange deformation of primitive Indian history but 
a symbolic struggle between the powers of Light and Darkness, 
Sarama who lcads in the search for the radiant herds and dis- 
covers both the path and the secret hold in the mountain must 
be a forerunner of the dawn of Truth in the human mind. And 
if we ask ourselves what power among the truth-finding faculties 
it is that thus discovers out of the darkness of the unknown in 
our being the truth that is hidden in it, we at once think of the 
intuition. ePFor Sarama is not Saraswati, she is not the inspiration, 
even though the names are similar. Saraswati gives the full flood 
of the knowledge; she is or awakens the great stream, maho arnah, 
and illumines with plenimide all the thoughts, wsfvod dhiyo vi 
rajati. Saraswati possesses and is the flood of the Truth; Sarama 
is the traveller and seeker on its path who does not herself pos- 
sess but rather finds that which is lost. Neither is she the plenary 
16 241 
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word of the revelation, the Teacher of man like the goddess 
Ila; for even when what she seeks is found, she does nof take pos- 
session but only gives the message to the seers and their divine 
helpers who have still to fight for the possession of the light 
that has been discovered. 

Let us see, however, what the Veda itself says of Sarama. There 
is a verse (5)in I. 104, which does not mention her name, nor is 
the hymn itself about the Angirasas or Panis, yet the line des- 
cribes accurately enough the part attributed to her in the Veda: 
—“When this guide became visible, shc went, knowing, towards 
the scat that is as if the home of the Dasyu,” pratt yat sya nithd 
adarsi dasyor, oko na acchaé sadanam jdnati gat. These are the 
two essential characteristics of Sarama; the knowledge comes to 
her beforehand, before vision, springs up instinctively at the least 
indication and with that knowledge she guides the rest of the 
faculties and divine powers that seek. And she leads to that seat, 
sadanam, the home of the Destroyers, which is at the other pole 
of existence to the seat of the Truth, sadanam rtasya, in the cave 
or secret place of darkness, guhayam, just as the home of the gods 
is in the cave or secrecy of light. In other words, she is a power 
descended from the superconscient Truth which leads us to the 
light that is hidden in ourselves, in the subconscient. All these 
characteristics apply exactly to the intuition. 

Sarama is mentioned by name only in a few hymns of the 
Veda, and invariably in connection with the achievement of the 
Angirasas or the winning of the highest planes of existence. The 
most important of these hymns is the Sukta of the Atris we have 
already had to take note of in our scrutiny of the Navagwa and 
Dashagwa Angirasas, V. 45. The first three verses summarise the 
great achievement. ‘“Severing the hill of heaven by the words he 
found them, yea, the radiant ones of the arriving Dawn went ab- 
road; he uncovered those that were in the pen, Swar rose up; a 
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god opened the human doors. The Sun attained widely to 
strength and glory; the Mother of the Cows (the Dawn), 
Knowing, came from the wideness; the rivers became rushing 
floods, floods that cleft (their channel), heaven was made firm like 
a well-shaped pillar. To this word the contents of the pregnant 
hill (came forth) for the supreme birth of the Great Ones (the 
rivers or, less probably, the dawns); the hill parted asunder, heaven 
was perfected (or, accomplished itself); they lodged (upon earth) 
and distributed the largeness.” It is of Indra and the Angirasas 
that the Rishi is speaking, as the rest of the hymn shows and as is 
indeed evident from the expressions used; for these are the usual 
formulas of the Angirasa mythus and repeat the exact expressions 
that are constantly used in the hymns of the delivery of the 
Dawn, the Cows and the Sun. We know already what they 
mean, The hill of our already formed triple existence which rises 
into heaven at its summit is rent asunder by Indra and the 
hidden illuminations go abroad; Swar, the higher heaven of the 
superconscient, is manifested by the upward streaming of the 
brilliant herds. The sun of Truth diffuses all the strength and 
glory of its light, the inner Dawn comes from the luminous wide- 
ness instinct with knowledge,—jdnati gat, the same phrase that is 
used of her who leads to the house of the Dasyu in I. 104-5; and 
of Sarama in III. 31-6,—the rivers of the Truth, representing 
the outflow of its being and its movement (rtasya presã) descend 
in their rushing streams and make a channel here for their waters; 
heaven, the mental being, is perfected and made firm like a well- 
shaped pillar to support the vast Truth of the higher or immortal 
life that is now made manifest and the largeness of that Truth is 
lodged here in all the physical being. The delivery of the pregnant 
contents of the hill, parvatasya garbhah, the illuminations con- 
stituting the seven-headed thought, rtasya dhitth, which come 
forth in answer to the inspired word, leads to the supreme birth 
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of the seven great rivers who constitute the substance of the 
Truth put into active movement, rtasya presd. 

Then after the invocation of Indra and Agni by the « ‘words 
of perfect :pecch that are loved of the gods”,—for by those 
words the Maruts!' perform the sacrifices as seers who by their 
seer-knowledge do well the sacrificial work, ukthebhir hi sma 
kavayah suyajiid.. maruto yajanti, (Rik 4)—the Rishi next puts into 
the mouth of men an exhortation and mutual encouragement to 
do even as the Fathers and attain the same divine results. “Come 
now, today let us become perfected in thought, ict us destroy 
-uffcring and unease, let us embrace the higher good,” eto nu 
adya sudhyo bhavadma, pra ducchund munavdma 4d variyah; 
“far from us Iet us put always all hostile things (all the things that 
attack and divide, dvesdnsi); let us go forward towards the Master 
of the sacrifice. Come, let us create the Thought, O friends, (ob- 
viously, the seven-hcaded Angiras-thought), which is the Mother 
(Aditi or the Dawn) and removes the screening pen of the Cow” 
(Riks 5,6). The significance is clear enough; it is in such 
passages as these that the inner scnsc of the Veda half disengages 
itself from the veil of the symbol. 

Then the Rishi speaks of the great and ancient cxazaple which 
men are called upon to repeat, the cxample of the Angirasas, the 
achievement of Sarama. “Here the stone was set in motion where- 
by the Navagwas chanted the hymn for the ten months, Sarama 
going to the Truth found the cows, the Angirasa made all things 
true. When in the dawning of this vast One (Usha representing 
the infinite Aditi, mātā devdndm aditer anikam) all the Angitasas 
came together with the cows (or rather, perhaps by the illumina- 
tions represented in the symbol of the cows or Rays); there was 
the fountain of these (ilvminations) in the supreme world; by the 


2 The thought-attaining powers of the Life as will appear hereafter. 
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path of the Truth Sarama found the cows” (Riks 7,8). Here we 
see that i#is through the movement of Sarama going straight to the 
Truth by the path of the Truth, that the seven seers, representing 
the seven-headed or seven-rayed thought of Ayasya and Brihaspati, 
fad all the concealed illuminations and by force of these illumina- 
uons they all come together, as we have been already told by 
Vasishtha, in the level wideness, samne airve, from which (the 
Dawn has descended with the knowledge (ürvad janati gat, Rik 2) 
or, as it is here expressed, in the dawning of this vast One, that is to 
say, in the infinite consciousness. There, as Vasishtha has said, they, 
united, agree in knowledge and do not strive together, sungatdsah 
sam janata na yatante mithas te (VII. 76-5), that is to say, the 
seven becoine as one, as is indicated in another hymn; they become 
the one seven-mouthed Angirasa, au image corresponding to that 
of the seven-headed thought, and itis this single unified Angirasa 
who makes all things true as the result of Sarama’s discovery 
(verse 7). The harmonised, united perfected Seer-Will corrects 
all falsehod and crookedness and turns all thought, life, action 
into terms of the Truth. In this hymn also the action of Sarama 
is precisely that of the Intuition which goes straight to the Truth 
by the straight path of the Truth and not through the crooked 
paths of doubt and error and which delivers the Truth out of the 
veil of darkness and false appearances; it is through the illumina- 
tions discovered by her that the Seer-mind can attain to the com- 
plete revclation of the Truth. The rest of the hymn speaks of the 
rising of the seven-horsed Sun towards his “field which spreads 
wide for him at the end of the long journey,” the attainment of 
the swift Bird to the Soma and of the young Secr to that field of 
the luminous cows, the Sun’s ascent to the “luminous Ocean,” 
its crossing over it “like a ship guided by the thinkers” and 
the descent upon man of the water of that ocean in response to 
their call. In those waters the sevenfold thought of the Angirasa 
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is established by the human seer. If we remember that the Sun 
represents the light of the superconscient or trutk-conscious 
knowledge and the luminous ocean the realms of the supercon- 
scient with their thrice seven seats of the Mother Aditi, the sense 
of these symbolic expressions! will not be difficult to understand. 
It is the highest attainment of the supreme goal which follows 
upon the complete achievement of the Angirasas, their united 
ascent to the plane of the Truth, just as that achievement follows 
upon the discovery of the herds by Sarama. 

Another hymn of great importance in this connection is the 
thirty-first of the third Mandala, by Vishwamitra. “Agni the 
(Divine Force) is born quivering with his flame of the offering 
for sacrifice to the great Sons of the Shining One (the Deva, 
Rudra); great is the child of them, a vast birth; there is a great 
movement of the Driver of the shining stceds (Indra, the Divine 
Mind) by the sacrifices. The conquering (dawns) cleave to him 
in his struggle, they deliver by knowledge a great light out of the 
darkness; knowing the Dawns rise up to him, Indra has become 
the onc lord of the luminous cows, The cows who were in the 
strong place (of the Panis) the thinkers clove out; by the mind the 
seven scers set them moving forward (or upwards tcwards the 
supreme), they found the entire path (goal or field of travel) of 
the Truth; knowing those (supreme seats of the Truth) Indra by 
the obeisance entered into them,” vilau sattr abhi chirad atrndan, 
praca ahinvan manasd sapta viprah, visvam avindan pathyam rtasya, 
prajanan it tã namasd vivesa (Riks 3,4, 5). This is, as usual, the 
great birth, the great light, the great divine movement of the 
Truth-knowledge with the finding of the goal and the entry of 


1 It is in this sense that we can casily understand many now obscure 
expressions of the Veda. e.g. VIII. 68-9, “May we conquer by thy aid in 
our battles the great wealth in the waters and the Sun,” apsu sūrye mahad 
dhanam. 


THE HOUND OF HEAVEN 247 


the gods and the seers into the supreme planes above. Next 
we have fhe part of Sarama in this work. “When Serama found 
the broken place of the hill, he (or perhaps she, Sarama) made 
continuous the great and supreme goal. She the fair-footed, led 
him to the front of the imperishable ones (the unslayable cows of 
the Dawn); first she went, knowing, towards their cry” (Rik 6). It 
is again the Intuition that leads; knowing, she speeds at once and in 
front of all towards the voice of the concealed illuminations, 
towards the place where the hill so firmly formed and impervious 
in appearance (vilu, drdha) is broken and can admit the seckers. 
The rest of the hymn continues to describe the achievement of 
the Angirasas and Indra. “He went, the greatest seer of them all, 
doing them friendship; the pregnant hill sent forth its contents 
for the doer.of perfect works; in the strength of manhood he with 
the young (Angirasas) sceking plenitude of riches attained pos- 
session, then singing the hymn of light he became at once the 
Angirasa. Becoming in our front the form and measure of each 
existing thing, he knows all the births, he slays Shushna;” that is 
to say, the Divine Mind assumes a form answering to each exist- 
ing thing in the world and reveals its true divine image and 
meaning and slays the false force that distorts knowledge and 
action. “Seeker of the cows, traveller to the seat of heaven, sing- 
ing the hymns, he, the Friend, delivers his friends out of all 
defect (of right sclf-expression). Wich a mind that sought the 
Light (the cows) they entered their seats by the illumining words, 
making “the path towards Immortality (ni gavyatd manasa sedur 
arkatr krnvandso amrtatodya gātum). This is that large seat of 
theirs, the Truth by which they took possession of the months 
(the ten months of the Dashagwas). Harmonised ın vision (or, 
perfectly seeing) they rejoiced in their own (abode, Swar) milking 
out the milk of the ancient sced (of things). Their cry (of the 
Word) heated all the earth and heaven (created, that is to say, 
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the burning clarity, gharma, taptam ghrtam, which is the yield 
of the solar cows); they established in that which Was born a 
firm abiding and in the cows the heroes (that is, the battling force 
was established in the light of the knowledge). 

“Indra, the Vritra slayer, by those who were born (the sons of 
the sacrifice), by the offerings, by the hymns of illumination 
released upward the shining ones; the wide and delightful Cow 
(the cow Aditi, the vast and blissful higher consciousness) 
bringing for him the swect food, the honcy mixed with the 
ghrta, yielded it as her milk. For this Father also (for Heaven) 
they fashioned the vast and shining abode; doers of perfect works, 
they had the entire vision of it. Wide-upolding by their support 
the Parents (Heaven and Earth) they sat in that high world and 
embraced all its ecstasy. When for the cleaving away (of evil and 
falsehood) the vast Thought holds him immediately increasing 
in his pervasion of earth and heaven,—then for Indra in whom 
are the equal and faultless words, there are all irresistible energies. 
He has found the grcat, manifold and blissful Ficld (the wide 
field of the cows, Swar); and he has sent forth together all the mo- 
ving herd for his friends. Indra shining out by the human souls 
(the Angirasas) has brought into being, together, the Sun, the 
Dawn, the Path and the Flame” (Riks 7-15). 

And in the remaining verses the same figures continue, with an 
intervention of the famous image of the rain which has been 
so much misunderstood. “The Ancient-born I make new that I 
may conquer. Do thou remove our many undivine hurters and 
set Swar for our possessing. The purifying rains are extended 
before us (in the shape of the waters); take us over to the state of 
bliss that is the other shore of them. Warring in thy chariot pro- 
tect us from the foe; soon, soon make us conquerors of the Cows. 
The Vritra-slayer, the Master of the Cows, showed (to men) the 
cows; he has entered with his shining laws (or lustres) within those 
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who are black (void of light, like the Panis); showing the truths 
(the cow® of truth) by the Truth he has opencd all his own doors,” 
pra siinptd disamana rtena duras ca visvd avrnod apa svah 
(Riks 19-21); that is to say, he opens the doors of his own world, 
Swar, after breaking open by his entry into our darkness (antah 
krsnān gat) the “human doors” kent closed by the Panis. 

Such is this remarkable hymn, the bulk of which I have trans- 
lated because it both brings ito striking relief the mystic and 
entirely psychological character of the Vedic poetry and by so 
doing sets out vividly the nature of the imagery in the midst of 
which Sarama figures. The other references to Sarama in the Rig- 
veda do not add anything essential to the conception. We have 
a brief allusion in IV. 16. 8, ““When thou didst tear the waters out 
of the hill, Sarama became manifest before thce; so do thou as 
our leader tear out much wealth for us, breaking the pens, hym- 
ned by the Angirasas.” It is the Intuition manifesting before 
the Divine Mind as its forcrunner when there is the emergence 
of the waters, the streatning movements of the Truth that break 
out of the hill in which they were confined by Vritra (verse 7); 
and it is by means of the Intuition that this godhead becomes our 
leader to the rescue of the Light and the conquest of the much 
wealth hidden within in the rock behind the fortress gates of 
the Panis. 

We f-nd another allusion to Saram? in a hymn by Parashara 
Shaktya, I. 72. This is one of the Suktas which most clearly reveal 
the sense of the Vedic imagery, like most indeed of the hymns 
of Parashara, a very luminous poet who loves always to throw back 
something more than a corner of the mystic’s veil. It is brief and 
I shall translate it in full. “He has created, within, the seer- 
knowings of the eternal Disposer of things, holding in his hand 
many powers (powers of the divine Purushas, naryd puriint); Agni 
creating together all immortalities becomes the master of the 
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(divine) riches. All the immortals, they who are not limited (by 
ignorance), desiring, found him in us as if the Calf (df the cow 
Aditi) existing everywhere; labouring, travelling to the Seat, 
holding thc Thought they attained in the supreme seat to the 
shining (glory) of Agni. O Agni, whea through thc three years 
(three symbolic seasons or periods corresponding perhaps to the 
passage through the three mental heavens) they, pure, had served 
thee, the pure one, with the ghrta, they held the sacrificial names 
and set moving (to the supreme heaven) forms well born. They 
had knowledge of the vast heaven and earth and bore them for- 
ward, they the sons of Rudra, the lords of the sacrifice, the mortal 
awoke to vision and found Agni standing in the seat supreme. 
Knowing perfectly (or in harmony) they kneeled down to him; 
they with their wives (the female energies of the gods) bowed 
down to him who is worthy of obeisance; purifying themsclves 
(or, perhaps, excecding the limits of heaven and earth) they created 
their own (their proper or divine) forms, guarded in the gaze, 
each friend, of the Friend. In thee the gods of the sacrifice found 
the thrice seven secret seats hidden within; they, being of one 
heart, protect by them the immortality. Guard thou the herds 
that stand and that which moves. O Agni, having knowledge of 
all manifestations (or births,) ın the worlds (or, knowing all the 
knowledge of the peoples) establish thy forces, continuous, for 
life. Knowing, within, the paths of the journeying of the gods 
thou becamest their sleepless messenger and the bearer of the 
offerings. The seven mighty ones of heaven (the rivers) placing 
aright the thought, knowing the Truth, discerned the doors of 
the felicity; Sarama found the fastness, the wideness of the cows 
whereby now the human creature enjoys (the supreme riches). 
They who entered upon all things that bear right issue, made the 
path to Immortality; by the great ones and by the greatness 
earth stood wide; the mother Aditi with her sons came for the 


THE HOUND OF HEAVEN 251 


upholding. The Immortals planted in him the shining glory, 
when they made the two eyes of heaven (identical probably with 
the two vision-powers of the Sun, the two horses of Indra); 
rivers, as it were, flow down released; the shining ones (the cows) 
who were here below knew, O Agni.” 

So runs this hymn of Parashara, translated with the utmost 
possible literalness even at the cost of some uncouthness in the 
English. It is clear at the very first glance that it is throughout a 
hymn of knowledge, of the Truih, of a divine Flame which is 
hardly distinguishable from the supreme Dcity, of immortality, of 
the ascent of the gods, the divine powers, by the sacrifice to their 
godhead, to their supreme names, to their proper forms, to the 
shining glory of the supreme state with its thrice seven seats 
of the Godhead. Such an ascent can have no other meaning than 
the ascent of the divine powers 1 man out of their ordinary cosmic 
appearances to the shining Truth beyond, as indeed Parashara 
himself tells us that by this action of the gods mortal man awakens 
to the knowledge and finds Agni standing in the supreme seat and 
goal; vidan marto nemadhitd cikitvan, agnim pade parame tasthi-~ 
vansam. What is Sarama doing in such a hymn if she is not a 
power of the Truth, if her cows are not the rays of a divine dawn 
of illumination? What have the cows of old warring tribes and the 
sanguinary squabbles of our Aryan and Dravidian ancestors over 
their mutual plunderings and cattle-liftings to do with this lumi- 
nous apocalypse of the immortality and the godhead? Or what 
are these rivers that think and know the Truth and discover the 
hidden doors? Or must we still say that these were the rivers of 
the Punjab dammed up by drought or by the Dravidians and 
Sarama a mythological figure for an Aryan embassy or else only 
the physical Dawn? 

One hymn in the tenth Mandala is devoted entirely to this 
“embassy” of Sarama, it is the colloquy of Sarama and the 
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Panis; but it adds nothing essential to what we already know 
about her and its chief importance lies in the help it g@ves us in 
forming our conception of the masters of the cavern treasure. 
We may note, however, that neither in this hymn, nor in the others 
we have noticed is there the least indication of the figure of the 
divine hound which was attributed to Sarama in a possibly later 
development of the Vedic imagery. It is surely the shining fair- 
footed goddess by whom the Panis are attracted and whom they 
desire as their sister, —not as a dog to guard their cattle, but as 
one who will share in the possession of their riches. The image of 
the hound of heaven is, however, exceedingly apt and striking 
and was bound to develop out of the legend. In one of the carlier 
hymns (I. 62) we have mention indeed of a son for whom Sarama 
“got food” according to an ancient interpretation which accounts 
for the phrase by astory that the hound Sarama demanded food for 
her offspring in the sacrifice as a condition of her search for 
the lost cows. But this is obviously an explanatory invention which 
finds no place in the Rig-veda itself. The Veda says “In the sacri- 
fice” or, as it more probably means, “in the seeking of Indra and 
the Angirasas (for the cows) Sarama discovered a foundation for the 
Son,” vidat saramd tanayaya dhisim (1. 62-3); for such is the more 
likely sense here of the word dhasim. The son 1s in all probability 
the son born of the sacrifice, a constant element in the Vedic 
imagery and not the dog-race born of Sarama. We have similar 
phrases in the Veda as in I. 96-4, mdtarifvd puruvdrapustir 
vidad gātum tanaydyu svarvit, “Matarishwan (the Life-god, Vayu) 
increasing the many desirable things (the higher objects of life) 
discovered the path for the Son, discovered Swar”, where the 
subject is evidently the same but the son has nothing to do with 
any brood of puppics. 

The two Sarameya dogs, messengers of Yama, are mentioned 
in a late hymn in che tenth Mandala, but without any reference 
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to Sarama as their mother. This occurs in the famous “‘funeral’’ 
hymn X.e14, and it is worth while noting the real character of 
Yama and his two dogs in the Rig-veda. In the later ideas Yama 
is the god of Death and has his own specia! world; but in the Rig- 

eda he seems to have been originally a form of the Sun,— 
even as Jate as the Isha Upanishad we find the name used as an 
appcllation of the Sun,—and then one of the twin children of the 
wide-shining Lord of Truth. [fe is the guardian of the Dharma, 
the law of the Truth, safyadharma, which is a cond‘tion of immor- 
tality, and therefore himself the guardiau of immortality. His 
world is Swar, the world of immortality, ampfe loke aksite, where, 
as we are told in IX. 113-7, is the indestructible Light, where Swar 
is established, yatra jyotir ajasram, yasmm loke svar hitam. The 
hymn X. 14 is indeed not a hymn of Death so much as a hymn of 
Life and Immortality. Yama and the ancient Fathers have dis- 
covered the path to that world which is a pasture of the Cows 
whence the enemy cannot hear away the radiant herds, yamo no 
gatum prathamo wiveda, naisa gavyiitir apabhartavd u, yatra nah 
purve pitarah pareynh (Rik 2). The soul of the heaven-ascending 
mortal is bidden to “outrun the two four-eyed varicoloured Sara- 
mya dogs on the good (or effective) path” (Rik 10). Of that path 
to heaven they are the fo ur-cyed guard.a.:s, protecting man on the 
road by their divine vision, yd te śvānau yama raksitarau caturaksdu 
pathiraksi npcaksasau (Rik 11), and Yama 1s asked to give them as an 
escort to the soul on its way. These dogs are “wide-moving, not 
easily satisficd” and range as the messengers of the Lord of the 
Law among men. And the hymn prays “May they (the dogs) give 
us back bliss here in the unhappy (world) so that we may look upon 
the Sun” (Rik 12). We are still in the order of the old Vedic ideas, 
the Light and the Bliss and the Immortality, and these Sarameya 
dogs have the essential characteristics of Sarama, the vision, the 
wide-ranging movement, the power to travel on the path by which 
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the goal is reached. Sarama leads to the wideness of the cows; 
these dogs protect the soul on its journey to the inviolabl¢ pasture, 
the field (ksetra) of the luminous and imperishable herds. Sara- 
ma brings us to the truth, to the sun-vision which is the way to 
the bliss; these dogs bring the weal to man in this world of suffer- 
ing so that he shall have the vision of the Sun. Whether Sarama 
figures as the fair-footed goddess speeding on the path or the 
heavenly hound, mother of these wide-ranging guardians of the 
path, the idea is the same, a power of the Truth that seeks and dis~ 
covers, that finds by a divine faculty of insight the hidden Light 
and ihe denied Immortality. But it is to this seeking and finding 
that her function is limited. 


CHAPTER XXI 
THE SONS OF DARKNESS 


We have seen, not once but repeatedly, that it is impossible to 
read into the story of the Angirasas, Indra and Sarama, the cave 
of the Panis and the conquest of the Dawn, the Sun and the 
Cows an account of a political and military struggle between 
Aryan invaders and Dravidian cave-dwellers. It is a struggle 
between the seekers of Light and the powers of Darkness; the 
cows are the illuminations of the Sun and the Dawn, they can- 
not be physical cows; the wide fear-free field of the Cows won 
by Indra for the Aryans is the wide world of Swar, the world of 
the solar Illumination, the threefold luminous regions of Heaven. 
Therefore equally the Panis must be taken as powers of the cave 
of Darkness. It is quite true that the Panis are Dasyus or Dasas; 
they are spoken of constantly by that name, they are described 
as the Dasa Varna as opposed to the Arya Varna, and varna, 
colour, is the word used for caste or class in the Brahmanas and 
later writings, although it does not therefore follow that it has 
that sense in the Rig-veda. The Dasyus are the haters of the 
sacred word; they are those who give not to the gods the gift 
or the holy wine, who keep their wealth of cows and horses 
and other treasure for themselves and do not give them to the 
seers; they arc those who do not the sacrifice. We may, if we 
like, suppose that there was a struggle between two different 
cults in India and that the Rishis took their images from the 
physical struggle between the human representatives of these 
cults and applied them to the spiritual conflict, just as they 
employed the other details of their physical life to symbolise 
255 
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the spiritual sacrifice, the spiritual wealth, the spiritual battle 
and journey. But it is perfectly certain that in the gRig-veda 
at least it is the spiritual conflict and victory, not the physical 
battle and plunder of which they are speaking. 

It is either an uncritical or a disingenuous method to take 
isolated passages and give them a particular sense which will 
do well enough there only while ignoring the numerous other 
passages in which that sense is patently inapplicable. We must 
take as a whole all the references in the Veda to the Panis, their 
wealth, their characteristics, the victory of the Gods, the scers 
and the Aryans over them and adopt uniformly that conclusion 
which arises from all the passages thus taken together. When 
we follow this method we find that in many of these passages 
the idea of the Panis as human beings is absolutcly impossible 
and that they are powers either of physical or of spiritual dark- 
ness; in others that they cannot at all be powers of physical 
darkness, but may well be either human enemies of the god- 
seekers and sacrificers or else enemies of the spiritual Light; 
in yet others that they cannot he either human enemies or enemies 
of the physical Light, but are certainly the enemies of the spiri- 
tual Light, the Truth and the Thought. From these data there 
can be only one conclusion, that they are always and only enemies 
of the spiritual Light. 

We may take as the master-clue to the general character of 
these Dasyus the Rik V. 14-4, “Agni born shonc out slaying the 
Dasyus, the darkness by the Light; he found the Cuws, the 
Waters, Swar,” agnir jdto arocata, ghnan dasyūn jyotisd tamah, 
avindad ga apah svah. There are two great divisions of the 
Dasyus, the Panis who intercept both the cows and the waters 
but are especially associated with the refusal of the cows, the 
Vritras who intercept the waters and the light, but are especially 
associated with the withholding of the waters; all Dasyus with- 
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out exception stand in the way of the ascent to Swar and oppose 
the acquifition of the wealth by the Aryan seers. The refusal 
of the light is their opposition to the vision of Swar, svardrs, 
and the vision of the sun, to the supreme vision of knowledge, 
upamd ketuh (V. 34-9); the refusal of the waters is their opposition 
to the abundant movement of Swar, svarvatir apah, the movement 
or streamings of the Truth, rtasya presd, rtasva dhdrah; the oppo- 
sition to the wealth-acquisition is their refusal of the abundant 
substance of Swar, vasu, dhana, vāja, hiranya, that great wealth 
which is found in the sun and in the waters, apsu sūrye mahad 
dhanam (VIII. 68-9). Still since the whole struggle is between the 
Light and the Darkness, the Truth and the Falsehood, the divine 
Maya and the undivinc, all the Dasyus alike are here identified 
with the Darkness; and it is by the birth and shining of Agni 
that the Light is created with which he slays the Dasyus and 
the Darkness. The historical interpretation will not do at all 
here, though the naturalistic may pass if we isolate the passage 
and suppose the lighting of the sacrificial fire to be the cause 
of the daily sunrise; but we have to judge from a comparative 
study of the Veda and not on the strength of isolated passages, 

The opposition between the Aryans and the Panis or Dasyus 
is brought out in another hymn (34) of the fifth Mandala and in 
III. 34, we have the expression rya varna. We must remember 
that the Dasyus have been identified with the Darkness; there- 
fore the Aryans must be connected with the Light and we ac- 
tually find that the light of the Sun is called in the Veda the 
Aryan Light in contradistinction evidently to the Dasa Darkness. 
Vasishtha also speaks of the three Aryan peoples who are fyo- 
tiragrah, led by the light, having the light in their front (VII. 33-7). 
The Aryan-Dasyu question can only be adequately treated by an 
exhaustive discussion in which all the relevant passages are 
scrutinised and the difficulties faced, but for my present purpose 
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this is a sufficient starting-point. We must remember also that 
we have in the Veda the expressions ptam jyotth,® hiranyam 
jyotih, the true light, the golden light, which give us an addi- 
tional clue. Now these three epithets of the solar light, rya, 
rta, juranya are, I suggest, mutually illuminative and almost 
equivalent. The Sun is the Lord of Truth, therefore its light is 
the rtam jyotih; this light of truth is that which the Aryan, god 
or mortal, possesses, and which constitutes his Arya-hood; again 
the epithet golden is constantly applicd to the Sun and gold is 
in Veda probably the symbol of the substance of the truth, 
tor its substance is the light which is the golden wealth found 
in Surya and in the waters of Swar, apsu s#rye,—therefore we 
have the epithet kiranyamı jvotih. This golden or shining light 
is the hue, varna, of the truth; it is also the hue of the thoughts 
full of that illumination won by the Aryan, the cows who are 
bright in colour, sukra, Sveta, the colour of Light; while the Dasyu, 
being a power of darkness, is black in hue. I suggest that the 
brightness of the light of the truth, jyotsh adryam (X. 43-4), is the 
Arya varna, the hue of these Aryans who are jvotirayrdh; the 
darkness of the night of the ignorance is the hue of the Panis, 
the Dasa varna. In this way varna would .ome to mean almost 
the nature or clse all those of that particular nature, the colour 
being the symbo) of the nature: and that this idea was a current 
notion among the ancient Aryans seems to me to be shown by 
the later use of different colours to distinguish the four castes, 
white, red, yellow and black. l 

The passage in V. 34, runs as follows. “He (Indra) desires not 
to ascend by the five and by the ten; he cleaves not to him who 
gives not the Soma even though he grow and increase; he over- 
comes him or else he slays in his impetuous movement; he gives 
to the god-seeker for his enjoyment the pen full of the Cows. 
Cleaver (of the foe) in the battle-shock, firm holder of the 
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discus (or the wheel), averse from him who gives not the Soma 
but incregser of the Soma-giver, terrible is Indra and the tamer 
of all; Aryan, he brings into utter subjection the Dasa. He 
comes driving this enjoyment of the Pani, robbing him cf it, and 
he apportions entirely to the giver for his enjoyment the wealth 
rich in hero-powers (lit. in mea, sūnaram vasu, vird and nr 
being often used synonymous!y): that man who makes wroth 
the strength of Indra is held back manifoldly in a difficult journey- 
ing, (durge' cana dhriyate ï puru). When Maghavan has known 
in the shining cows the Two who are rich in wealth and have 
all forccs, he growing in knowledge makes a third his hclper 
and ru:ting impetuously looses upward the multitude of the 
cows (gavyam) by the help of his fighters.” And the Jast Rik 
of the Sukta speaks of the Aryan (god or man) armiving at the 
highest kncewledge-vision (upamäm ketum aryah), the waters 
in their mecting nourishing him and his housing a strong and 
brilliant force of battle, Asatram aimavat tuesam (Riks 5-9). 
From what we already know of these symbols we can casily 
grasp the inner sense of the hymn. Indra, the Divine Mind- 
Power takes their secret wealth from the powers of the Ignorance 
with whom he refuses to ally himself even when they are rich 
and prosper; he gives the imprisoned herds of the illumined 
Dawn to the man of the sacrifice who desires the godheads. He 
is himse'f the Aryan who brings the life of the ignorance into 
complete subjection to the higher life so that it yields up to it 
all the Wealth it holds. The use of the words arya and arya 
to signify the gods, not only in this but in other passages, tends 


1 The Rishis pray always to the gods to make their path to the highest 
bliss easy of going and thornless, suga; durga is the opposite of the easy 
going, it is the path beset by manifold (puru) dangers and sufferings and 


difficultics. 
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to show in itself that the opposition of Arya and Dasyu is not 
at all a national or tribal or merely human distinctio, but has 
a deeper significance. The fighters are certainly the seven 
Angirasas; fur they and not the Maruts, which is Sayana’s inter- 
pretation of satvabhih, are Indra’s helpers in the release of the 
Cows. But the three persons whom Indra finds or comes to 
know by entering among the bright cows, by possessing the 
trooping illuminations of the Thought, are more difficult to 
fix. In all probability it is these three by whom the seven rays 
of the Angirasa-knowledge are raised to ten so that they pass 
successfully through the ten months and release the sun and 
the cows; for it is after finding or knowing the two and getting 
help of the third that Indra releases the cows of the Panis. They 
may also be connected with the symbolism of the three Aryan 
peoples led by the light and the three luminous worlds of Swar; 
for the attainment of the supreme knowledge vision, upamd 
ketuh, is the final result of their action and this supreme know- 
ledge is that which has the vision of Swar and stands in its three 
luminous worlds, rocandni, as we find in III. 2-14, svardréam 
ketum divo rocanastham u-arbudham, “the knowledge-vision 
that sees Swar, that stands in the shining worlds, that awakes 
in the dawn.” 

In I1I.34, Vishwamitra gives us the expression arya varna and 
at the same time the Key to its psychological significance. Three 
verses of the hymn (8-10) run as follows; “(Thcy hymn) the 
supremely desirable, the ever overceming, the giver of strength 
who wins possession of Swar and the divine waters; the thinkers 
have joy in the wake of Indra who takes possession of the eerth 
and the heaven. Indra wins possession of the Steeds, wins the 
Sun, wins the Cow of the many enjoyments; he wins the golden 
enjoyment, having slain the Dasyus he fosters (or protects) 
the Aryan varna; Indra wins the herbs and the days, the trees 
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and the mid-world; he pierces Vala and impels forward the 
speaker of the words; so he becomes the tamer of those who set 
against him their will in works, (abhikratinam).” We have 
here the symbolic elements of ell the wealth won by Indra for 
the Aryan, and it includes the Sun, the days, the earth, the 
heavens, the middle world, the horses, the growths of earth, 
herbs and trees (vanaspatin in the double sense lords of the 
forest and lords of enjoyment); and we have as against Vala and 
his Dasyus the Aryan varna. 

But in the verses that precede (4-6) we have already the word 
varna as the hue of the Aryan thoughts, the thoughts that are 
true and full of light. “Indra, Swar-conquering, bringing to 
birth the days assailed and conquered by the desirers (the Angi- 
rasas) these armies (of the Dasyus); he made to shine for man 
the knowledge-vision of the days (ketum ahndm), he found the 
Light for the vast enjoyment;...he made conscious in knowledge 
these thoughts for his adorer, he carried forward (beyond the 
obstruction of the Dasyus) this bright varya of these (thoughts), 
acetayad dhiya imã jaritre, pra imam varnam atirac chukram 
dsam. They set in action (or, praise) many great and perfect 
works of the great Indra; by his strength he crushes, in his 
overwhelming energy, by his workings of knowledge (mdyabhih) 
the crooked Dasyus.” 

We find here the Vedic phrase ketum ahndm, the knowledge- 
vision of the days, by which is meant the light of the Sun of 
Truth that leads to the vast beatitude; for the “days” are those 
produced through Indra’s conquest of Swar for man following 
as we know upon his destruction of the Pani armies with the 
help of the Angirasas and the ascent of the Sun and the shining 
Cows. It is for man and as powers of man that all this is done 
by the gods, not on their own account since they possess already; 
—for him that as the Ny, the divine Man or Purusha, Indra 
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holds many strengths of that manhood, npvad....marya puriini; 
him he awakes to the knowledge of these thoughts “vhich are 
symbolised as the shining cows released from the Panis; and 
the shining hue of these thoughts Sukram varnam dsam, is 
evidently the same as that sukra or sveta Aryan hue which is 
mentioned in verse 9. Indra carrics forward or increases the 
“colour” of these thoughts beyond the opposition of the Panis, 
pra varnam atirac chukram; in doing so he slays the Dasyus 
and protects or fosters and increases the Aryan “colour”, hafvt 
da:ytin pra aryain varnam davat. Moreover these Dasyus are 
the crooked ones, vrjindn, and are congucred by Indras works 
or forms of knowledge, his “maya”s by which, as we are else- 
where told, he overcomes the opposing ‘“‘maya’’s of the Dasyus, 
Vritra or Vala. The straight’ and the crooked are constantly 
synonymous in Veda with the truth and the falsehood. There- 
fore it is clear that these Pani Dasyus are crooked powers of 
the falsehood and ignorance who set thcir false knowledge, their 
false strength, will and works against the true knowledge, the 
true strength, will and works of the gods and the Aryans. The 
tnumph of the Light is the triumph of the divine knowledge 
of tne Truth against the darkness of this false or demoniac 
knowledge; that victory is the ascent of the Sun, the birth of the 
Days, the adven: of the Dawn, the release of the herds of the 
shining Rays and their mounting to the world of Light. 

That the cows are the thoughts of the Truth we are told 
clearly enough in IX. 111, a hymn to Soma. “By this brilliant 
light he, purifying himself, breaks through all hostile powers 
by his sclf-yoked horses, as if by the self-yoked horses of the 
Sun. He shines, a stream of the outpressed Soma, purifying 
himself, luminous, the brilliant One, when he encompasses all 
forms (of things) with the speakers of the Rik, with the seven- 
mouthed speakers of the Rik (the Angirasa powers). Thou, 
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O Soma findest that wealth of the Panis; thou by the Mothers 
(the cowg,of the Panis, frequently so designed in other hymns) 
makest thyself bright in thy own home (Swar), by the thoughts 
of the Truth in thy home, sam mdtrbhih marjayasi sva d dame 
rtasya dhitib dame. As if the Sama (equal fulfilment, samdne 
firve, in the level wideness) of the higher world (pardvatah), is 
that (Swar) where the thoughts (of the Truth) take their delight. 
By those shining oncs of the triple world (or triple elemental 
nature) he holds the wide maniiestation (of knowledge), shining 
he holds the wide manifestation.” We sec that these cows of 
the Panis by whom Soma becomes clear and bright in his own 
homc, the home of Agni and the other gods, which we know to 
be the vast Truth of Swar, ritam brhat, these shining cows 
who have in them the triple natyre of the supreme world, 17i- 
dhatubhir arustbhir, and by whom Soma holds the birth or 
wide manifestation of that Truth', are the thoughts which realise 
the Truth. This Swar with its three shining worlds in whose 
wideness there is the cqual fulfilinent of the tridhdtu, a phrase 
often used for the supreme tnple principle forming the triune 
highest world, fisrah paravatah, 13 elsewhere described as the 
wide and fear-free pasture in which the Cows range at will and 
take their delight (ragyanti) aud here too it is that region where 
the thoughts of the Truth take their delight, vatra ropanti 
dhitayah And it is said in the next verse that the divine chariot 
of Soma follows, getting knowledge, the supreme direction and 
labours forward, having vision, by the rays, pirvam anu pradisam 


L Vayah. cf. VI. 21-2,3, where it is said that Indra whe has the know- 
ledge and who upholds our words and is by the words increased in the 
sacrifice, indram yo viddno girvdhasam girbhir yajfiaerddham, forms by 
the Sun into that which has manifestation of knowledge the darkness 
which had extended itself and in which there was no knowledge, sa it 
tamo avayunam tatanvat siiryena vayunavac cakdra. 
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yati cekitat, sam rasmbhir yatate dar§ato ratho daivyo darésato 
rathah. This supreme direction is evidently that of the divine 
or vast Truth; these rays are evidently the rays of the Dawn 
or Sun of Truth; they are the cows concealed by the Panis, the 
illumined thoughts, dhtyak of the bright hue, rtasya dhitayah. 
All the internal evidence of the Veda wherever this image of 
the Panis, the Cows, the Angirasas occur establishes invariably 
the same conclusion. The Panis are the withholders of the 
thoughts of the Truth, dwellers in the darkness without know- 
ledge (tamo avayunam) which Indra and the Angirasas by the 
Word, by the Sun replace with Light to manifest in its stead 
the wideness of the Truth. It is not with physical weapons but 
with words that Indra fights the Panis (VI. 39-2), paninr vacobhir 
abhi yodhad indrah. It will be enough to translate without com- 
ment the hymn in which this phrase occurs so as to show finally 
the nature of this symbolism. “Of this divine and rapturous 
seer (Soma), bearer of the sacrifice, this honeyed speaker with 
the illumined thought, O god, join to us, to the speaker of the 
word the impulsions that are led by the cows of light (iso goagrah), 
He it was who desired the shining ones (the cows, usrdh) all about 
the hill, truth-yoked, yoking his car with the thoughts of the 
Truth, rtadhitibur rtayug yujanah; (then) Indra broke the un- 
broken hill-level of Vala, by the words he fought against the 
Panis. He it was (Soma) who as the Moon-Power (Indu) day 
and night and through the years made the lightless nights to shine 
out, and they held the vision of the days; he created tite dawns 
pure in their birth. He it was becoming luminous who made full 
of light the lightless ones; he made the many (dawns) shine by 
the Truth, he went with horses yoked by the Truth, with the 
wheel that finds Swar, satisfying (with the wealth) the doer of 
works (VI. 39-1,2,3,4).” It is always the thought, the Truth, the 
word that is associated with the Cows of the Panis; by the 
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words of Indra, the Divine Mind-Power, those who withhold 
the cowspare conquered; that which was dark becomes light; the 
chariot drawn by the horses yoked by the Truth finds (by 
knowledge, svarvidd nabhind) the luminous vastnesses of being 
and consciousness and delight now concealed from our vision. 
“By the brahma Indra pierces Vala, conceals the darkness, makes 
Swar visible (II. 24-3) ud gd djad abhinad brahmand valam 
agiuhat tamo vyacaksayat svah. 

The whole Rig-veda is a triumph-chant of the powers of 
Light, and their ascent by the force and vision of the Truth 
to its possession in its source and seat where it is free from the 
attack of the falsehood. “By Truth the cows (illumined thoughts) 
enter into the Truth; labouring towards the Truth the Truth 
one conquers; the aggressive force of the Truth seeks the cows 
of Light and goes breaking through (the enemy); for Truth 
the two wide ones (Heaven and Earth) become multitudinous 
and deep, for Truth the two supreme Mothers give their yield,” 
rtena gava rtam 4 vivesuh; rtam yemdana rtam id vanott, rtasya 
fusmas turayd u gavyuh; rtdya prthvi bahule gabhire, rtdya 
dhenü parame duhdte (IV. 23-9, 10). 


CHAPTER XXII 
THE CONQUEST OVER THE DASYUS 


THE Dasyus stand in opposition to both the Aryan gods and the 
Aryan seers. The Gods are born from Aditi in the Supreme Truth 
of things, the Dasyus or Danavas from Diti in the nether dark- 
ness; they are the Lords of Light and the Lords of Night front- 
ing each other across the triple world of earth, heaven and mid- 
air, body, mind and the connecting breath of life. Sarama in 
X. 108, descends from the supreme realm, pardkat; she has to cross 
the waters of the rasa, she meets the night which gives place 
to her for fear of her overleaping it, atzskado bhiyasd; she arrives 
at the home of the Dasyus, dasyor oko na sadanam, which they 
themselves describe as the reku padam alakam, the world of false- 
hood beyond the bound of things. The supreme world also sur- 
passes the bound of things by exceeding or transcending it; it is 
reku padam, but satyam not alakam, the world of the Truth, not 
the world of the falsehood. The latter is the darkness without 
knowledge, tamo avayunam tatanvat; Indra when his Jargeness 
exceeds (ririce) heaven and earth and mid-world, creates for the 
Aryan the opposite world of truth and knowledge, vayunavat, 
which exceeds these three domains and is therefore rek padam. 
This darkness, this lower world of Night and the Inconscient 
in the formed existence of things symbolised in the image of the 
mountain which rises from the bowels of earth to the back of 
heaven, is represented by the secret cave at the base of the hill, 
the cave of the darkness. 

But the cave is only the home of the Panis, their field of action 
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is earth and heaven and the mid-world. They are the sons of 
the Incomscience, but themselves are not precisely inconscient 
in their action; they have forms of apparent knowledge, maydh, 
but these are forms of ignorance the truth of which is concealed 
in the darkness of the inconscient and their surface or front is 
falsehood, not truth. For the world as we sce it has come out of 
the darkness concealed in darkness, the deep and abysmal flood 
that covered all things, the inconscient ocean, apraketam salilam 
(X.129-3); in that non-existence the seers have found by desire 
in the heart and thought in the mind that which builds up the 
true existence. This non-existence of the truth of things, asat, 
is the first aspect of them that emerges from the inconscient ocean; 
and its great darkness is the Vedic Night, ratrim jagato nivesanim 
(I. 35-1), which holds the world «and all its unrevealed potentia- 
lities in her obscure bosom. Night exterds her realm over this 
triple world of ours and out of her in heaven, in the mental 
being, Dawn is born who delivers the Sun out of the darkness 
where it was lying concealed and cclipscd and creates the vision 
of the supreme Day in the non-existence, in the Night, 
asati praketuh (I. 124-11). It is therefore in these three 
realms that the battle between the Lords of Light and the 
Lords of the Ignorance proceeds through its continual 
vicissitudes. 

The word pan: means dealcr, trafficker, from paz (also pan, 
cf. Tamil pan, Greek ponos, labour) and we may perbaps regard 
the Panfs as the powers that preside over those ordinary unillu- 
mincd sense-activities of life whose immediate root is in the 


1 Sayana takes pan in Veda—to praise, but in one place he admits the 
sense of vyavahdra, dealing. Action seems to me to be ifs sensc in most 
passages. From pan in the sense of aciona we have the earlier names of the 
organs of action, pãni, hand, foot or hoof, Lat. penis, cf. also pdyu. 
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dark subconscient physical being and not in the divine mind. 
The whole struggle of man is to replace this action Wy the lu- 
minous working of mind and life which comes from above through 
the mental existence. Whoever thus aspires, labours, battles, 
travels, ascends the hill of being is the Aryan (arya, arya, art 
with the various senses, to toil, to fight, to climb or rise, to travel, 
to prepare the sacrifice); for the work of the Aryan is a sacrifice 
which is at once a battle and an ascent and a journey, a battle 
against the powers of darkness, an ascent to the highest peaks 
of the mountain beyond earth and heaven into Swar, a journey 
to the other shore of the rivers and the ocean into the farthest 
Infinity of things. The Aryan has the will to the work, he is the 
doer of the work (Adru, kiri, etc.), the gods who put their force 
into his work are sukratu, perfect in power for the sacrifice; the 
Dasyu or Pani is the opposite of both, he is akratu. The Aryan 
is the sacrificer, yajamdna, yajyu; the gods who receive, uphold, 
impel his sacrifice are yajata, yajatra, powers of the sacrifice; 
the Dasyu is the opposite of both, he is ayajyu. The Aryan in 
the sacrifice finds the divine word, gih, mantra, brahma, uktha, 
he is the brakmd or singer of the word; the gods delight in and 
uphold the word, girvdhasah, girvanasah, the Dasyus are haters 
and destroyers of the Word, brahmadvisah, spoilers of speech, 
myrdhravacasah. They have no forcz: of the divine breath or no 
mouth to speak it, they are andsah; and they have no power to 
think and mentalise the word and the truth it contains, they 
are amanyamanah: but the Aryans are the thinkers of the word, 
manyamanah, holders of the thought, the thought-mind and the 
seer-knowledge, dhira, manisi, kavi; the gods are also the sup- 
reme thinkers of the Thought, prathamo monotd dhiyah, kavayah. 
The Aryans are desirers of the godheads, devayuh, ufijah, they 
seek to increase their own being and the godheads in them by 
the sacrifice, the word, the thought; the Dasyus are god-haters 
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devadvisah, obstructors of the godhead, devanidah, who desire 
no increase, avrdhah. The gods lavish wealth on the Aryan, 
the Aryan gives his wealth to the gods; the Dasyu withholds 
his wealth from the Aryan until it is taken from him by force, 
and does not press out the immortal Soma-wine for the deities 
who seek its rapture in man; although he is revdan, although his 
cave is packed with cows and horses and treasures, gobhir asvebhir 
vasubhir nyrstah (X. 108-7), still he is arddhas, because his' wealth 
gives no prosperity or felicity to man or himself,—the Pani is 
the miser of existence. And in the struggle between the Aryan 
and the Dasyu he secks always to plunder and destroy, to steal 
the luminous cows of the latter and hide them again in the 
darkness of the cave. “Slay the devourer, the Pani; for he is 
the wolf (the tearer, vrkah)? (VI. 51-14). 

It is evident that these descriptions could easily be applied 
to human enemies who hate the cult and the gods of the Aryan, 
but we shall see that such an interpretation is entirely impossible 
because in the hymn I. 33, in which these distinctions are most 
clearly drawn and the battle of Indra and his human allies with 
the Dasyus most elaborately described, these Dasyus, Panis 
and Vritras, cannot possibly be human fighters, tribes or robbers. 
In this hymn of Hiranyastupa Angirasa the first ten verses 
clearly refer to the battle for the Cows and therefore to the Panis. 
“Come, let us go seeking the cows to Indra; for it is he that 
increases the thought in us; invincible is ne and complete are his 
felicities, he releases for us (separates from the darkness) the 
supreme knowledge-vision of the luminous cows, gavām ketam 
param avarjate nah. I fly to the unassailable giver of riches like 
a bird to its beloved nest, bowing down to Indra with the supreme 
words of light, to him to whom his affirmers must call in their 
journey. He comes with all his armies and has fastened firmly 
his quivers; he is the fighter (the Aryan) who brings the cows 
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to whomsoever he desires. O Indra who hast increased (by 
our word), hold not back for tivself thy much delight, become 
not in us the Pani, coskiyanidna bhiiri vamam ma panir bhir 
asvad adhi pravrddha.” The last phrase is a striking one and 
in the current interpretation its real force is avoided by rendering 
“do not become a mier with regard 10 us.” But this is ta ignore 
the fact that the Panis are the withholders of the wealth who 
keep it for themselves and give it rcither to god nor man. The 
sense obviously is “Having thy much wealth of the delight, 
do rot be a Pani, one who holds his possessions only for himself 
and keeps them from man; do not hold the delight away from 
us in thy superconscient as the Panis do in their subconscient 
secrecy.” 

Then the hymn describes the Pani, the Dasyu and Indra’s 
battle with him for the possession of carth and heaven. “Nay, 
thou slayest with thy weapon the wealthy Dasyu, ranging alone 
with thy powers that serve thec, O Indra; they on thy bow (the 
powers as arrows) sped diversely in all directions and they who 
Keep possession and sacrifice not went unto their death. Their 
heads were scattered far from them, they who do not sacrifice 
yet strove with the sacrificers, when, O lord of the shining siccds, 
O strong stander in heaven, thou didst cast out from Heaven and 
Earth those who observe not the law of thy working (cvratdn). 
They fought against the army of the blameless onc; the Nava- 
gwas set him on his march; like bullocks who fight against the 
bull they were cast out, they came to know what was Indra and 
fled from him down the slopes. O Indra, thou foughtest them 
who laughed and wept on the other side of the mid-world (raja- 
sah päre, i.e. on the borders of heaven); thou didst burn down 
the Dasyu out of heaven from on high, thou didst foster the 
expression of him who affirms thee and gives the Soma. Making 
the circle of the earth, they shone in the light of the golden gem 
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(an image for the Sun); but for all their rushing they could not 
pass beydhd Indra, for he set spies all around by the Sun. When 
thou possessedst earth and heaven all around with thy vastness; 
O Indra, by the speakers of the word (brahmabhir) thou didst 
cast out the Dasyu, attacking those who can think not (the Truth) 
by those who think, amanyamadnan abhi manyamanaih. They 
attained not to the end of heaven and earth; Indra, the bull, made 
the lightning his helper, by the Light he milked the shining 
cows out of the darkness.” 

The battle takes place not on earth but on the other shore of 
the Antariksha, the Dasyus are driven out of heaven by the 
flames of the thunderbolt, they circle round the earth and are 
cast out of both heaven and earth; for they can find no place in 
either heaven or earth, all bein’ now full of the greatness of 
Indra, nor can conceal themselves anywhere from his lightnings 
because the Sun with its rays gives him spies whom he sets all 
round and in the brightness of those rays the Panis are discovered. 
This can be no description of an earthly battle between Aryan 
and Dravidian tribes; neithe: can the lightning be the physical 
lightning since that has nothing to do with the destruction of 
the powers of Night and the milking of the cows of the Dawn 
out of the darkness. It is clear then that these non-sacrificers, 
thesc haters of the word who are incompetent even to think it 
are not any human crnemies of the Aryan cult. They are the 
powers that strive for pessession of heaven and earth in man 
himself: they are demons and not Dravidians. 

It is noteworthy that they strive, but fail to attain the “limit 
of earth and heaven”; we may suppose that these powers seek 
without the word or the sacrifice to attain to the higher world 
beyond earth and heaven which can be conquered only by the word 
and the sacrifice. They seek to possess the Truth under the law 
of the Ignorance; but they are unable to attain to the limit of 
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earth or heaven; only Indra and the Gods can so exceed the 
formula of mind, life and body after filling all three with their 
greatness. Sarama (X. 108-6) seems to hint at this ambition 
of the Panis; “May your words be unable to attain, may your 
embodiments be evil and inauspicious; may you not violate 
the path to travel upon it; may Brihaspati not give you happiness 
of the two worlds (divine and human).” The Panis indeed 
offer insolently to be friendly with Indra if he will stay in their 
cave and be the keeper of their cows, to which Sarama answers 
that Indra is the overcomer of all and cannot be himself over- 
come and oppressed, and again they offer brotherhood to Sarama 
if she will dwell with them and not return to the far world whence 
she has come by the force of the gods against all obstacles, pra- 
badhita sahasa daivyena. Sarama replies, “I know not brother- 
hood and sisterhood, Indra knows and the dread Angirasas; 
desiring the Cows they protected me so that I came; depart hence, 
O Panis, to a better place. Depart hence, O Panis, to a better 
place, let the Cows ye confine go upward by the Truth, the 
hidden Cows whom Brihaspati finds and Soma and the pressing- 
stones and the illumined seers.” 

We have the idca also of a voluntary yielding up of their 
store by the Panis in VI. 53, a hymn addressed to the Sun as 
the Increaser Pushan. “O Pushan, Lord of the Path, we yoke 
thee like a chariot for the winning of the plenitude, for the 
Thought...O shining Pushan, impel to giving the Pani, even him 
who giveth not; soften the mind even of the Pani. Distinguish 
the paths that lead to the winning of the plenitude, slay the 
aggressors, let our thoughts be perfected. Smite the hearts of 
the Panis with thy goad, O seer; so make them subject to us. 
Smite them, O Pushan, with thy goad and desire in the 
heart of the Pani our delight; so make him subject tw us. 
... Thy goad thou bearest that impels the word to risé, O shining 
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seer, with that write thy line on the hearts of all and sever them, 
(so makesthem subject to us). Thy goad of which thy ray is the 
point and which perfects the herds (of thought-vision, pasusd- 
dhanim, cf. sadhantam dhiyah in verse 4), the delight of that we 
desire. Create for us the thought that wins the cow, that wins 
the horse, that wins the plenitude of the wealth.” 

If we are right in our interpretation of this symbol of the Panis, 
these ideas are sufficiently intelligible without depriving the word 
of its ordinary sense, as does Sayana, and making it mean only 
a miserly, greedy human being whom the hunger-stricken poet 
is thus piteously importuning the Sun-God to turn to softness 
and charity. The Vedic idea was that the subconscient darkness 
and the ordinary life of ignorance held concealed in it all that 
belongs to the divine life and that these secret riches must be 
recovered first by destroying the impenitent powers of ignorance 
and then by possessing the lower life subjected to the higher, 
Of Indra it has been said, as we have seen, that he either slays 
or conquers the Dasyu and transfers his wealth to the Aryan. So 
also Sarama refuses peace with alliance to the Panis, but suggests 
their submission to the gods and the Aryans by the surrender and 
ascent of the imprisoned cows and their own departure from 
the darkness to a better place, d variyah (X. 108-9,10). And 
it is by the strenuous touch of the goad of the luminous seer, 
Pushan, lord of the Truth, the goad that drives open the closed 
heart and makes the sacred word to arise from its depths, it is 
by this fuminous-pointed goad which perfects the radiant cows, 
accomplishes the luminous thoughts, that the conversion of the 
Pani is effected; then the Truth-god in his darkened heart also 
desires that which the Aryan desires. Theretore by this pene- 
trating action of the Light and the Truth the powers of the 
ordinary ignorant sense-activity become subject to the Aryan. 

But, normally, they are his enemies, not dasa in the sense of 
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submission and service (dasa, servant, from das the work), but 
in the sense of destruction and injury (ddsa, dasyu, en enemy, 
plunderer, from das to divide, hurt, injure). The Pani is the 
robber who snatches away the cows of light, the horses of the 
swiftness and the treasures of the divine plenitude, he is the wolf, 
the eater, atri, vrka; he is the obstructor, mid, and spoiler of 
the word. He is the enemy, the thief, the false or evil thinker 
who makes difficult the Path by his robberies and obstructions; 
“Cast away utterly far from us the enemy, the thief, the crooked 
one who places falsely the thought; O master of existence, make 
our path easy to travel. Slay the Pani for he is the wolf, that 
devours” (VI.51-13,14). His rising to the attack must be checked 
by the gods. “This god (Soma) in his birth with Indra for 
helper held back by force the Pani” (VI. 44-22), and won Swar 
and the sun and all the riches. The Panis have to be slain or 
routed so that their riches may be ravishcd from them and 
devoted to the higher life. “Thou who didst sever the Pani in 
his continuous ranks, thine are these strong givings, O Saraswati. 
O Saraswati, crush the obstructors of the gods” (VI. 61-1,3). “O 
Agni and Soma, then was your strength awakened when you 
robbed the Pani of the cows and found the one Light for many” 
(I. 93-4). 

When the gods awake in the Dawn for the sacrifice, the Panis 
must not awake also to interfere with its successful progress; let 
them sleep in their cavern darkness. “O Dawn, queen of the 
plenitudes, awaken those who fill us (the gods), but let tue Panis 
sleep unawakening. Richly dawn for the lords of the plenitude, 
© queen of the plenitude, richly for him who affirms thee, O 
Dawn that art Truth. Young she shines out before us, she has 
created her host of the ruddy cows; in the non-existent vision has 
dawned out wide” (I.124-10,11). Or again in IV. 51-1,2,3, “Lo, 
in front of us that supreme light full of the knowledge has arisen 
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out of the darkness; daughters of heaven shining wide, the 
Dawns hae created the path for the human being. The Dawns 
stand in front of us like pillars in the sacrifices; breaking out 
pure and purifying they have opened the doors of the pen, the 
darkness. Breaking forth today the dawns awaken to knowledge 
the enjoyers for the giving of the rich felicity; within where there 
is no play of light let the Panis sleep unwaking in the heart of 
the darkness.” Into this nether darkness they have to be cast 
down from the higher planes while the Dawns imprisoned by 
them in that night have to be lifted to the highest planes. “Panis 
who make the knot of the crookedness, who have not the will to 
works, spoilers of speech, who have not faith, who increase not, 
who do not sacrifice, them has Agni driven farther and farther; 
supreme, he has made them netsermost who will not sacrifice. 
And (the Cows, the Dawns) who rejoiced in the nether darkness, 
by his power he has made to move to the highest....He has broken 
down by his blows the walls that limit, he has given the Dawns 
to be possessed by the Aryan”, aryapatnir usasas cakdra (VII. 6- 
334:5). The Rivers and Dawns when in the possession of Vritra 
or Vala are described as ddsapatnih; by the action of the gods they 
become aryapatnih, they become the helpmates of the Aryan. 
The lords of the ignorance have to be slain or enslaved to the 
Truth and its seekers, but their wealth is indispensable to the 
human fulfilment; it is as if “on the most wealth-abounding head 
of the Panis” (VI.45-31) that Indra takes his stand, paninam var- 
sisthe m&rdhan asthat; he becomes himsclf the Cow of Light 
and the Horse of Swiftness and lavishes an ever-increasing 
thousandfold wealth. The fullness of that luminous wealth of 
the Panis and its ascent heavenward is, as we know already, the 
Path and the birth of the Immortality. “The Angirasas held the 
supreme manifestation (of the Truth), they who had lit the 
fire, by perfect accomplishment of the work; they gained the whole 
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enjoyment of the Pani, its herds of the cows and the horses. 
Atharvan first formed the Path, thereafter Surya was Born as the 
protector of the Law and the Blissfui One, tatah stiryo vratapā 
vena ajani. Ushanas Kavya drove upward the Cows. With them 
may we win by the sacrifice the immortality that is born as a 
child to the Lord of the Law,” yamasya jdtam amrtam yaja@mahe 
(I. 83-4,5). Angirasa is the Rishi who represents the Scer-Will, 
Atharvan is the Rishi of the journeying on the Path, Ushanas 
Kavya is the Rishi of the heavenward desire that is born from the 
seer-knowledge. The Angirasas win the wealth of illuminations 
and powers of the Truth concealed behind the lower life and its 
crookednesses; Atharvan forms in their strength the Path and 
Surya the Lord of Light is then born as the guardian of the 
divine Law and the Yama-péwer; Ushanas drives the herded 
illuminations of our thought up that path of the Truth to the 
Bliss which Surya possesses; so is born from the law of the 
Truth the immortality to which the Aryan soul by its sacrifice 
aspires, 


CHAPTER XXIII 
SUMMARY OF CONCLUSIONS 


We have now closely scrutinised the Angirasa legend in the Rig- 
veda from all possible sides and in all its main symbols and 
are in a position to summarise firmly the conclusions we have 
drawn from it. As I have already said, the Angirasa legend and the 
Vritra mythus are the two principal parables of the Veda; they 
occur and recur everywhere; they run through the hymns as two 
closely connected threads of symbolic imagery, and around them 
all the rest of the Vedic symbolisin is woven. Not that they are 
its central ideas, but they are two main pillars of this ancient 
structure. When we determine their sense, we have determined 
the sense of the whole Rik Sanhita. If Vritra and the waters 
symbolise the cloud and the rain and the gushing forth of the 
seven rivers of the Punjab and if the Angirasas are the bringers 
of the physical dawn, then the Veda is asymbolism of natural 
phenomena personified in the figure of gods and Rishis and male- 
ficent demons. If Vritra and Vala are Dravidian gods and the 
Panis and Vritras human enemies, then the Veda is a poetical and 
legendary account of the invasion of Dravidian India by Nature- 
worshipping barbarians. If on the other hand this is a symbolism 
of the struggle between spiritual powers of Light and Darkness, 
Truth and Falsehood, Knowledge and Ignorance, Death and 
Immortality, then that is the real sense of the whole Veda. 
We have concluded that the Angirasa Rishis are bringers of the 
Dawn, rescuers of the Sun out of the darkness, but that this Dawn, 
Sun, Darkness are figures used with a spiritual significance. The 
central conception of the Veda is the conquest of the Truth out 
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of the darkness of Ignorance and by the conquest of the Truth the 
conquest also of Immortality. For the Vedic Rtam is ‘a spiritual 
as well as a psychological conception. It is the true being, the 
true consciousness, the true delight of existence beyond this earth 
of body, this mid-region of vital force, this ordinary sky or heaven 
of mind. We have to cross beyond all these planes in order to 
arrive at the higher plane of that superconscient Truth which is 
the own home of the gods and the foundation of Immortality. 
This is the world of Swar, to which the Angirasas have found 
the path for their posterity. 

‘Che Angirasas are at once the divine seers who assist in the 
cosmic and human workings of the gods and their earthly repre- 
sentatives, the ancient fathers who first found the wisdom of 
which the Vedic hymns are a ¢hant and memory and renewal in 
experience. The seven divine Angirasas are sons or powers of 
Agni, powers of the Seer-Will, the flame of divine Force instinct 
with divine knowledge which is kindled for the victory. The 
Bhrigus have found this Flame secret in the growths of the earthly 
existence, but the Angirasas kindle it on the altar of sacrifice 
and maintain the sacrifice through the periods ofthe sacrificial 
year symbolising the periods of the divine labour by which the 
Sun of Truth 1s recovered out of the darkness. Those who sacri- 
fice for nine months of this year are Navagwas, seers of the nine 
cows or nine rays, who institute the search for the herds of the 
Sun and the march of Indra to battle with the Panis. Those who 
sacrifice for ten months arc the Dashagwas, seers of the ten rays 
who enter with Indra into the cave of the Panis and recover 
the lost herds. 

The sacrifice is the giving by man of what he possesses in his 
being to the higher or divine nature and its fruit is the farther 
enrichment of his manhood by the lavish bounty of the gods. 
The wealth thus gained constitutes a state of spiritual riches, 


SUMMARY OF CONCLUSIONS 279 


prosperity, felicity which is itself a power for the journey and a 
force of Battle. For the sacrifice is a journey, a progression; the 
sacrifice itself travels led by Agni up the divine path to the gods 
and of this journey the ascent of the Angirasa fathers to the divine 
world of Swar is the type. Their journey of the sacrifice is also a 
battle, for it is opposed by Panis, Vritras and other powers of evil 
and falsehood, and of this warfare the conflict of Indra and the 
Angirasas with the Panis is a principal episode. 

The principal features of sacrifice are the kindling of the divine 
flame, the offering of the ghria and the Soma-wine and the 
chanting of the sacred word. By the hymn and the offering the 
gods are increased; they are said to be born, created or manifested 
in man and by their increase and gredtness here they increase the 
earth and heaven, that is to say, the physical and mental existence 
to their utmost capacity and, exceeding these, creatc in their turn 
the higher worlds or planes. The higher existence is the divine, 
the infinite of which the shining Cow, the infinite Mother, Aditi, 
is the symbol; the lower is subject to her dark form Diti. The 
object of the sacrifice is to win the higher or divine being and pos- 
sess with it and make subject to its law and truth the lower or 
human existence. The ghrta of the sacrifice is the yield of the 
shining Cow; it is the clarity or brightness of the solar light in the 
human mentality. The Soma is the immortal delight of existence 
secret in the waters and the plant and pressed out for drinking by 
gods and men. The word is the inspired specch expressing the 
thought-illumination of the Truth which rises out of the soul, 
formed in the heart, shaped by the mind. Agni growing by the 
ghrta, Indra forceful with the luminous strength and joy of the 
Soma and increased by the Word, aid the Angirasas to recover 
the herds of the Sun. 

Brihaspati is the Master of the creative Word. If Agni is the 
supreme Angirasa, the flame from whom the Angirasas are born, 
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Brihaspati is the one Angirasa with the seven mouths, the seven 
rays of the iluminative thought and the seven words Which ex- 
press it, of whom these secrs are the powers of utterance. It is 
the complete thought of the Truth, the seven-headed, which wins 
the fourth or divine world for man by winning for him the com- 
plete spiritual wealth, object of the sacrifice. Therefore Agni, 
Indra, Brihaspati, Soma are all described as winners of the herds 
of the Sun and destroyers of the Dasyus who conceal and with- 
hold them from man. Saraswati, who is the stream of the Word 
or inspiration of the Truth, is also a Dasyu-slayer and winner of 
the shining herds; and they are discovered by Sarama, forerunner 
of Indra, who is a solar or dawn goddess and seems to symbolise 
the intuitive power of the Truth, Usha, the Dawn, is at once her- 
self a worker in the great victory and in her full advent its 
luminous result. 

Usha is the divine Dawn, for the Sun that arises by her coming 
is the Sun of the superconscient Truth; the day he brings is the 
day of the true life in the true knowledge, the night he dispels is 
the night of the ignorance which yet conceals the dawn in its 
bosom. Usha herself is the Truth, sémrtd, and the mother of 
Truths. These truths of the divine Dawn are called her cows, her 
shining herds; while the forces of the Truth that accompany them 
and occupy the Life are called her horses. Around this symbol 
of the cows and horses much of the Vedic symbolism turns; 
for these are the chief elements of the riches sought by man from 
the gods. The cows of the Dawn have been stolen and concealed 
by the demons, the lords of darkness in their nether cave of the 
secret subconscient. They are the illuminations of knowledge, 
the thoughts of the Truth, gdvo matayah, which have to be 
delivered out of their imprisonment. Their release is the 
upsurging of the powers of the divine Dawn. 

It is also the recovery of the Sun that was lying in the darkness; 
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for it is said that the Sun, “that Truth”, was the thing found by 
Indra and*the Angirasas in the cave of the Panis. By the rending 
of that cave the herds of the divine dawn which are the rays of the 
Sun of Truth ascend the hill of being and the Sun itself ascends to 
the luminous upper ocean of the divine existence, led over it by the 
thinkers like a ship over the waters, till it reaches its farther shore. 
The Panis who conceal the herds, the masters of the nether 
cavern, are a class of Dasyus who are in the Vedic symbolism set in 
Opposition to the Aryan gods and Aryan scers and workers. The 
Aryan is he who docs the work of sacrifice, finds the sacred word 
of illumination, desires the Gods and increases them and is in- 
creased by them into the largeness of the true existence; he is the 
warrior of the light and the traveller to the Truth. The Dasyu is 
the undivine being who does no sacrifice, amasses a wealth he 
cannot rightly use becausc he cannot speak the word or mcntalise 
the superconscient Truth, hates the Word, the gods and the sacri- 
fice and gives nothing of himself to the higher existences but robs 
and withholds his wealth from the Aryan. He is the thief, the 
enemy, the wolf, the devourer, the divider, the obstructor, the 
confiner. The Dasyus are powers of darkness and ignorance who 
oppose the seeker of truth and immortality. The gods are the 
powers of Light, the children of Infinity, forms and personalities 
of the one Godhead who by their help and by their growth and 
human workings in man raisc him to the truth and the immortality. 
Thus the interpretation of the Angirasa myth gives us the key to 
the whole secret of the Veda. For if the cows and horses lost by 
the Aryans and recovered for them by the gods, the cows and 
horses of which Indra is the lord and giver and indeed himself the 
Cow and Horse, are not physical cattle, if these elements of the 
wealth sought by the sacrifice are symbols of spiritual riches, so 
also must be its other elements vhich are always associated with 
them, sons, men, gold, treasure, etc. If the Cow of which the 
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ghrta is the yield is not a physical cow but the shining Mother, 
then the ghrta itself which is found in the waters afid is said 
to be triply secreted by the Panis in the Cow, is no physical 
offering, nor the honey-wine of Soma either which is also said to 
exist in the rivers and to rise in a honeyed wave from the occan 
and to flow streaming up to the gods. And if these, then also the 
other offcrings of the sacrifice must be symbolic; the outer sacrifice 
itself can be nothing but the symbol of an inner giving. And if the 
Angirasa Rishis are also in part symbolic or are, like the gods, semi- 
divine workers and helpers in the sacrifice, so also must be the 
Bhrigus, Atharvans, Ushana and Kutsa and others who are 
associated with them in their work. If the Angirasa legend and the 
story of the struggle with the Dasyus is a parable, so also should be 
the other legendary stories we find in the Rig-veda of the help 
given by the Gods to the Rishis against the demons; for these also 
are related in similar terms and constantly classed by the Vedic 
poets along with the Angirasa story as on the same footing. 

Similarly if these Dasyus who refuse the gift and the sacrifice, 
and hate the Word and the gods and with whom the Arvans are 
constantly at war, these Vritras, Panis and others, are not human 
enemies but powcrs of darkness, falsehood and evil, then the 
whole idea of the Aryan wars and kings and nations begins to take 
upon itself the aspect of spiritual symbol and apologue. Whether 
they are entirely so or only partly, cannot be decided except by a 
more detailed examination which is not our present object. Our 
object is only to see whether there is a pruna facie case for the 
idea with which we started that the Vedic hymns are the symbolic 
gospel of the ancient Indian mystics and their sense spiritual and 
psychological. Such a prima facie case we have established; for 
there is already sufficient ground for seriously approaching the 
Veda from this standpoint and interpreting it in detail as such a 
lyric symbolism. 
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Still, to make our case entirely firm it will be well to examine 
the other’ companion legend of Vritra and the waters which we 
have seen to be closely connected with that of the Angirasas and 
the Light. In the first place Indra the Vritra-slayer is along with 
Agni one of the two chief gods ot the Vedic Pantheon and if his 
character and functions can be properly established, we shall 
have the general type of the Aryan gods fixcd firmly. Secondly, 
the Maruts, his companions, singers of the sacred chant, are the 
strongest point of the naturalistic theory of Vedic worship; they 
are undoubtedly storm-gods and no other of the greater Vedic 
deities, Agni or the Ashwins or Varuna and Mitra or Twashtri and 
the goddesses or cven Surya the Sun or Usha the Dawn have such 
a pronounced physical character. If then these storm-gods can be 
shown to have a psychological character and symbolism, then there 
can be no farther doubt about the profounder sense of the Vedic 
religion and ritual. Finally, if Vritra and his associated demons, 
Shushna, Namuchi and the rest appear when closely scrutinised 
to be Dasyus in the spiritual sense and if the meaning of the 
heavenly waters he obstructs be more thoroughly investigated, 
then the consideration of the stories of the Rishis and the gods 
and demons as parables can be proceeded with from a sure 
starting-point and the symbolism of the Vedic worlds brought 
nearer to a satisfactory interpretation. 

More we cannot at present attempt; for the Vedic symbolism 
as worked out in the hymns is too complex in its details, too 
numerous in its standpoints, presents too many obscurities and 
difficulties to the interpreter in its shadcs and side allusions and 
above all has been too much obscured by ages of oblivion and mis- 
understanding to be adequately dealt with in a single work. We 
can only at present seek out the leading clues and lay as securely 
as may be the right foundations. 


PART TWO 


SELECTED HYMNS 


SELECTED HYMNS* 
THE COLLOQUY OF INDRA AND AGASTYA 


RIG-VEDA I. 170 


Indra 


1. It is not now, nor is It tomorrow; who knoweth 
that which is Supreme and Wonderful? It has mo- 
tion and action in the consciousness of another, but 
when it is approached by the thought, It vanishes, 


Agastya 


2. Why dost thou seek to smite us, O Indra? 
The Maruts are thy brothers. By them accomplish 
perfection; slay us not in our struggle. 


Indra 


3. Why, O my brother Agastya, art thou my 
friend, yet settest thy thought beyond me? For well 


* These translations are offered here only in their results for the inte- 
rest of the general reader and as an illustration of the theory advanced. 
Their philological and critical justification would be interesting only to 
a limited circle. A few indications, however, may at a later stage be given 
which will illustrate the method. 
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do I know how to us thou willest not to give thy 
mind. 


4. Let them make ready the altar, let them set 
Agni in blaze in front. It is there, the awakening 
of the consciousness to Immortality. Let us two 
extend for thec thy effective sacrifice. 


Agastya 


5. O Lord of substance over all substances of 
being, thou art the master in force! O Lord of Love 
over the powers of love, thou art the strongest to 
hold in status! Do thou, O Indra, agree with the 
Maruts, then enjoy the offerings in the ordered 
method of the Truth. 


COMMENTARY 


THE governing idea of the hymn belongs to a stage of spiritual 
progress when the human soul wishes by the sheer force of 
Thought to hasten forward beyond in ordcr to reach prema- 
turely the source of all things without full development of the 
being in all its progressive stages of conscious activity. The 
effort is opposed by the Gods who preside over the universe of 
man and of the world and a violent struggle takes place in the 
human consciousness between the individual soul in its egoistic 
eagerness and the universal Powers which seek to fulfil the 
divine purpose of the Cosmos. ° 

The seer Agastya at such a moment confronts in his inner 
experience Indra, Lord of Swar, the realm of pure intelligence, 
through which the ascending soul passes into the divine Truth. 

Indra speaks first of that unknowable Source of things to- 
wards which Agastya is too impatiently striving. That is not 
to be found in Time. It does not exist in the actualities of the 
present, nor in the eventualities of the future. It neither is now 
nor becomes hereafter. Its being is beyond Space and Time 
and therefore in Itself cannot be known by that which is in Space 
and Time. It manifests Itself by Its forms and activities in 
the consciousness of that which is not Itself and through those 
activities it is meant that It should be realised. But if one tries 
to approach It and study It in Itself, It disappears from the 
thought that would seize It and is as if It were not. 

Agastya still does not understand why he is so violently op- 
posed in a pursuit which is the eventual aim of all being and which 
all his thoughts and feelings demand..The Maruts are the 
powers of Thought which by the strong and apparently destruc~ 
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tive motion of their progress break down that which is established 
and help to the attainment of new formations. Indra,‘ the Power 
of pure Intell*gence, is their brother, kin to them in his nature 
although elder in being. He should by their means effect the 
perfection towards which Agastya is striving and not turn enemy 
nor slay his fricnd in this terrible struggle towards the goal. 

Indra replies that Agastya is his friend and brother,—brother 
in the soul as children of one Supreme Being, friend as comrades 
in a common effoit and one in the divine love that unites God 
and man,—and by this fricndship and alliance has attained to 
the present stage in his progressive perfection: but now he treats 
Indra as an inferior Power and wishes to go beyond without 
fulfilling himself in the domain of the God. He sccks to divert 
his increased thought-powers towards his own object instead 
of delivering them up to the universal Intelligence so that it may 
enrich its realisations in humanity through Agastya and lead him 
forward by the way of the Truth. Let the egoistic endeavour 
cease, the great sacrifice be resumed, the flame of the divine 
Force, Agni, be kindled in front as head of the sacrifice and leader 
of the march. Indra and Agastya together, the universa] Power 
and the human soul, will extend in harmony the effective inner 
action on the plane of the pure Intelligence so that it may enrich 
itself there and attain bevond. For it is precisely by the pro- 
gressive surrender of the lower being to the divine activities that 
the lim'ted and egoistic consciousness of the mortal awakens 
to the infinite and immortal state which is its goal. ` 

Agastya accepts the will of the God and submits. He agrees 
to perceive and fulfil the Supreme in the activities of Indra. From 
his own realm Indra is supreme lord over the substances of 
being as manifested through the triple world of mind, life and 
body and has therefore power to dispose of its formations towards 
the fulfilment, in the movement of Nature, of the divine Truth 
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that expresses itself inthe universc,—supreme lord over love 
and delight manifested in the same triple world and has there- 
fore power to fix those formations harmoniously in the status of 
Nature. Agastya gives up all that is realised in him into the 
hands of Indra, as offerings of the sacrifice, to be held by him 
in the fixed parts of Agastya’s consciousness and directed in the 
motional towards fresh formations Indra ıs once morc to enter 
into friendly parley with the upward aspiring powers of Agastya’s 
being and to establish agreement between the seer’s thoughts 
and the illumination that comes to us through the pure Intelli- 
gence. That power will then cnjoy in Agastya the offerings of 
the sacrifice according to the right order of things as formulated 
and governed by the Truth which is beyond. 


II 
INDRA, GIVER OF LIGHT 
RIG-VEDA I. 4 


1. The fashioner of perfect forms, like a good 
yielder for the milker of the Herds, we call for 
increase from day to day. 


2. Come to our Somd-oflerings. O Soma-drinker, 
drink of the Soma-wine; the intoxication of thy 
rapture gives indeed the Light. 


3. Then may we know somewhat of thy uttermost 
right thinkings. Show not beyond us, come. 


4. Come over, question Indra of the clear-seeing 
mind, the vigorous, the unoverthrown, who to thy 
comrades has brought the highest good. 


5. And may the Restrainers! say to us; “Nay, 
forth and strive on even in other fields, reposing on 
Indra your activity.” 


1 Or Censurers, Nidah. The root nid bears, I think, in the Veda the 
sense of bondage, confinement, limitation, which can be assigned to it with 
entire certainty by philological deduction. It is the base of nidita. 
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6. And may the fighters, doers of the work,}! 
declare us entirely blessed, O achiever; may we 
abide in Indra’s peace. 


7. Intense for the intense bring thou this glory 
of the sacrifice that intoxicates the Man, carrying 
forward on the way Indra who gives joy to his 
friend. 


8. When thou hast drunk of this, O thou of the 
hundred activities, thou becamest a slayer of the 
Coverers and protectedst the rich mind in its riches. 


9. Thee thus rich in thy riches we enrich again, 
O Indra, O thou of the hundred activities, for the 
safe enjoyment of our havings. 


10. He who in his vastness is a continent of bliss, 
—the friend of the Soma-giver and he carries him 
safely through,—to that Indra raise the chant. 


bound and, nidāna, tether. But the root also means to blame. After 
the peculiar mcthod of the esoteric diction one or other sense predomi- 
nates in different passages without entirely excluding the other. 

1 Arib krstayah may also be translated, “the Aryan pcople,” or 
‘the warlike nations.” The words krsi and carsani, interpreted 
by Sayana as “man” have as their base the roots krş and cars 
which originally imply labour, effort or laborious action. They mean 
sometimes the doer of Vedic Karma, sometimes, the Karma itself,—the 

worker or the works. 


(SAYANA’S INTERPRETATION) 


1. The doer of (works that have) a good shape, Indra, we 
call daily for protection as (one calls) for the cow-milker a good 
milch-cow. 


2. Come to our (threc) libations, drink of the Soma, O 
Soma-drinker; the intoxication of thce, the wealthy one, is 
indeed cow-giving. 


3. Then (standing) among the intelligent people who are 
nearest to thee, may we know thee. Do not (go) beyond us 
(and) manifest (thyself to others, but) come to us. 


4. Come to him and question about me, the intelligent onc, 
(whether I have praised him rightly or not),—to the intelligent and 
unhurt Indra who gives to thy friends (the priests) .be best 
wealth. 


5. Let of us (i.e. our priests) speak (i.e. praise Indra),—and 
also, O you who censure, go out (from here) and from elsewhcre 
too,—(our priests) doing service all about Indra. 


6. O destroyer (of foes), may even our enemies speak of 
us as having good wealth,—men (1.c. our friends will say it of 
course); may we be in the neace (bestowed) by Indra. 


7. Bring this Soma, that wealth ot the sacrifice, the cause 
of exhilaration to men, (the Soma) that pervades (the three 
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oblations) for Indra who pervades (the Soma-offcring), that 
attains thd rites and is friendly to (Indra) who gives joy (to 
the sacrificer). 


8. Drinking of this, O thou of many actions, thou becamest 
a slayer of Vritras (1.e. enemies Jed by Vritra) and didst protect 
entirely the fighter in the fights. 


9. O Indra of many actions, for enjoyment of riches we 
make thee abundant in food who ait strong in the battles.! 


10. Sing to that Indra who is 2 protector of wealth, great, 
a good fulfiller (of works) and a friend of the sacrificer. 


1 Note that Sayana explains võjnam in V. R, as “fighter in the fights” 
and the same expiessicn in the very next verse as “strong in the fights” 
and that in .he phrase vdjesu väpnam udjdydmak, he takes the base word 
vaja in three different significances, “battle,” “strength” and “food.” 
This is a, typical cxample of the deliberate inconsistency of Sayana’s 
method. 

I have given the two renderings together so that the reader may make 
an casy comparison between both methods and results. T cuslose within 
brackets the commentator’s explanations wherever uncy are necessary to 
complete the sense or to make it intelligible. Even the reader unacquainted 
with Sanskrit will be abl., I think, to appreciate from this single example 
the reasons which justify the modern critical mind in refusing to accept 
Sayana as a reliable authority for the interprctauon of the Vedic text. 


COMMENTARY 


MADHUCHCHHANDAS, son of Vishwamitra, invokes in the Soma- 
offering Indra, the Master of luminous Mind, for increase in the 
Light. The symbols of the hymn are those of a collective sacrifice. 
Its subject is the growth of power and delight in Indra by the 
drinking of the Soma, the wine of immortality, and the conse- 
quent illumination of the human being so that the obstructions 
of his inncr knowledge are removed and he attains to the utmost 
splendours of the liberated mind. 

But what is this Soma, called sometimes amrta, the Greek 
ambrosia, as if it were itsclf tne substance of immortality? It 
is a figure for the divine Ananda, the principle of Bliss, from 
which, in the Vedic conception, the existence of Man, this mental 
being, is drawn. A secret Delight is the base of existence, its 
sustaining atmosphere and almost its substance. This Ananda 
is spoken of in the Taittiriya Upanishad as the ethereal atmos- 
phere of bliss without which nothing could remain in being, 
In the Aitareya Upanishad Soma, as the lunar deity, is born 
from the sense-mind in the universal Purusha and, when man 
is produced, expresses himsclf again as sense-mentality in the 
human being. For delight is the raison d’être of sensation, or, 
we may say, sensation is an attempt to translate the secret, delight 
of existence into the terms of physical consciousness. But in 
that consciousness,—often figured as adri, the hill, stone, or 
dense substance—divine light and divine delight are both of 
them concealed and confined, and have to be released or extracted. 
Ananda is retained as rasa, the sap, the essence, in sense-objects 
and sense-experiences, in the plants and growths of the earth- 
nature, and among these growths the mystic Soma-plant 
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symbolises that element behind all sense activities and their enjoy- 
ments whith yields the divine essence. It has to be distilled and, 
once distilled, purified and intensified unti! it has grown lumi- 
nous, full of radiance, full of swiftness, full of energy, gomat, 
ãsu, yuvaku. It becomes the chief food of the gods who, called 
to the Soma-oblation, take their share of the enjoyment and in 
the strength of that ccstasy increase in man, exalt him to his 
highest possibilities, make him capable of the supreme expe- 
riences. Those who do not give the delight in them as an offering 
to the divine Powcrs, prefering to reserve themselves for the 
sense and the lower life, are adorers not of the gods, but of the 
Panis, lords of the sense-consciousness, traffickers in its limited 
activities, they who press not the mystic wine, give not the 
purified offering, raise not the Sacred chant. It is the Panis 
who steal from us the Rays of the illumined consciousness, those 
brilliant herds of the sun, and pen them up in the cavern of the 
sub-conscient, in the dense hill of matter, corrupting even 
Sarama, the hound of heaven, the luminous intuition, when she 
comes on their track to the cave of the Panis. 

But the conception of this hymn belongs to a stage in our inner 
progress when the Panis have been exceeded and even the Vritras 
or Coverers who seclude from us our full powers and activities 
and Vala who holds back the Light, are already overpassed. But 
there are even then powers that stand in the way of our perfection. 
They are the powers of limitation, the Confiners or Censurers, 
who, without altogether obscuring the rays or damming up the 
energies, yet seek by constantly affirming the deficiencies of our 
self-expression to limit its field and set up the progress realised 
as an obstacle to the progress to come. Madhuchchhandas calls 
upon Indra to remove the defect and affirm in its place an 
increasing illumination. 

The principle which Indra represents is Mind-Power released 
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from the limits and obscurations of the nervous consciousness. 
It is this enlighiened Intelligence which fashions right br perfect 
forms of thoupht or of action not deformed by the nervous im- 
pulses, not hampered by the falsehoods of sense. The image 
presented is that of a cow giving abundantly its yield to the milker 
of the herds. The word go means in Sanskrit both a cow and a 
ray of light. This double sense 1s used by the Vedic symbolists 
to suggest a double figure which was to them more than a figure; 
for light, in their view, is not merely an apt poetic image of 
thought, but is actually its physical form. Thus, the herds that 
are milked are the Herds of the Sun,—Surya, God of the revclatory 
and intuitive mind, or clse of Dawn, the goddess who manicests 
the solar glory. The Rishi desires from Indra a daily increase of 
this light of Truth by his fullér activity pouring rays in a rich 
yield upon the receptive mind. 

The activity of the pure illuminated Intelligence is sustained 
and increased by the conscious expression in us of the delight in 
divine existence and divine activity typified by the Soma-wine. 
As the Intelligence feeds upon it, its action becomes an intoxicated 
ecstasy of inspiration by which the rays come pouring abundantly 
and joyously in. “Light-giving indeed 1s the intoxication of 
thee in thy rapture.” 

For then it is possible, breaking beyond the limitations still 
insisted upon by the Confincrs, to arrive at something of the 
finalities of knowledge possible to the illuminated intelligence. 
Right thoughts, right sensibilities,—this is the full sense of the 
word sumati; for the Vedic mati includes not only the thinking, 
but also the emotional parts of mentality. Sumati is a light in 
the thoughts; it is also a bright gladness and kindness in the 
soul. But in this passage the stress of the sense is upon right 
thought and not on the emotions. It is necessary, howcver, that 
the progress in right thinking should commence in the field of 
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consciousness already attained; there must not te flashes and 
dazzling *manifestations which by going beyond our powers 
elude expression in right form and confuse the receptive mind. 
Indra must be not only illuminer, but a fashioner of right thought- 
formations, suripakrinu. 

The Rishi, next, turning to a comrade in the collective Yoga, 
or, perhaps, addressing his own mind, encourages him or it to 
pass beyond the obstruction of the adverse suggestions opposed 
to him and by questioning the divine Intelligence progress to the 
highest good which it has already given to others. For it is that 
Inielligence which clearly discerns and can solve or remove all 
still-existing confusion and obscuration. Swift of movement, 
intense, energetic, it docs net by its energy stumble in its paths 
like the impulses of the nervous consciousness. Or perhaps it is 
rather meant that owing to its invincible energy it does not 
succumb to the attacks whether of the Coverers or of the powers 
that limit. 

Next are described the results towards which the scer aspires. 
With this fuller light opening on to the finalitics of mental know- 
ledge the powers or Limitation will be satisfied and of themselves 
will withdraw, consenting to the farther advance and to the new 
luminous activities. They will say, in effect, “Yes, now you have 
the right which we were hitherto justified in denying. Not only 
in the fields won already, but in other and untrod provinces 
pursue then your conquering march. Repose this action wholly 
on the divine Intelligence, not upon your lower capacities. For 
it is the greater surrender which gives you the greater right ” 

The word drata, move or strive, like its congeners arz, arya, arya, 
arala, arani, expresses the central idea of the Veda. The root ar 
indicates always a movement of effort or of struggle or a state of 
surpassing height or excellence; ii is applied to rowing, ploughing, 
fighting, lifting, climbing. The Aryan then is thc man who seeks 
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to fulfil himself by the Vedic action, the internal and external 
karma or apas, which is of the nature of a sacrifice to the gods. 
But it is also imaged as a journey, a march, a battle, a climbing 
upwards, The Aryan man labours towards heights, fights his 
way on in a march which is at once a progress forward and an 
ascent. That is his Aryahood, his arete, virtue, to use a Greek 
word derived from the same root. Arata, with the rest of the phrase, 
might be translated, “Out and push forward in other fields.” 

The idea is taken up again, in the subtle Vedic fashion of 
thought-connections by word-echoes, with the arth krstayah of 
the next verse. These are, I think, not the Aryan nations on earth, 
although that sense too is possible when the idea is that of a 
collective or national Yoga, but the powers that help man in his 
ascent, his spiritual kindred bound to him as comrades, allies, 
brothers, yokefellows (sakhkayah, yujah, iamayah), for his aspira- 
tion 1s their aspiration and by his completeness they are fulfilled. 
As the Restrainers are satisfied and give way, so they too, satis- 
fied, must affirm finally their task accomplished by the fullness 
of human bliss, when the soul shall rest in the peace of Indra 
that comes with the Light, the peace of a perfected mentality 
standing as upon heights of consummated consciousness and 
Beatitude. 

Therefore is the divine Ananda poured out to be made swift 
and intense in the system and offered to Indra for the support 
of his intensities. For it is this profound joy manifest in the 
inner sensations that gives the ecstasy by which the man or the 
God grows strong. The divine Intelligence will be able to move 
forward in the journey yet incompleted and will return the gift 
by fresh powers of the Beatitude descending upon the friend 
of God. 

For it was in this strength that the Divine Mind in man des- 
troyed all that opposed, as Coverers or besiegers, its hundredfold 
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activities of will and of thought; in this strength it protected 
afterwards the rich and various possessions already won in past 
battles from the Afris and Dasyus, devourers and plunderers of 
our gains. 

Although, continues Madhuchchhandas, that Intelligence is 
already thus rich and variously stored we seek to increase yet 
more its force of abundance, removing the Restrainers as well 
as the Vritras, so that we may have the full and assured 
possessions of our riches. 

For this Light is, in its entire greatness free from limitation, 
a continent of felicity; this Power is that which befriends the 
human soul and carries it safe through the battle, to the end of 
its march, to the summit of its aspiration. 


III 
INDRA AND THE THOUGHT-FORCES 


RIG-VEDA I. 171 


t. To you I come with this obeisance, by the per- 
fect Word I seck right mentality from the swift in 
the passage. Take delight, O Maruts, in the things of 
knowledge, lay aside your wrath, unyoke your steeds. 


2. Lo, the hymn of your affirmation, O Maruts; 
it is fraught with my obeisance, it was framed by 
the heart, it was established by the mind, O ye gods. 
Approach these my words and embrace them with 
the mind; for of submission! are you the increasers. 


3. Affirmed let the Maruts be benign to us, affir- 
med the lord of plenitude has become wholly crea- 
tive of felicity. Upward may our desirable delights? 


1 Namas. Sayana takes namas throughout in his favourite sense, food; 
for “increasers of salutation” is ubviously umpossible. It is cvidént from 
this and other passages that behind the physical sense of obeisance the 
word carrics with it a psychological significance which here disengages 
itself clearly from the concrete figure. 

2 Vandni. The word means both “forests” and “‘enjoyments” or as 
an adjective, “enjoyable”. It has commonly the double sense in the 
Veda, the “pleasant growths” of our physical] existence, romdm pr thivydh. 
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be uplifted, O Maruts, upward all our days by the 
will toWards victory. 


4. I, mastered by this mighty one, trembling with 
the fear of Indra, O Maruts, put far away the offer- 
ings that for you had been made intense. Let your 


grace be upon us. 


5. Thou by whom the movements of the mind 
grow conscient and brilliant! in our mornings 
through the bright power’ of the continuous Dawns, 
O Bull of the herd? establish by the Maruts ins- 
pired knowledge in us—by them in their energy 
thou energetic, steadfast, a giver of might. 


1 Usrdh. In the feminine the word is used as a synonym for the Vedic 
go, meaning at once Cow and ray of light. Usd, the Dawn, also, is gomati, 
girt with rays or accompanied by the herds of the Sun. There is in the 
text a significant assonance, usrd vi-ustisu, one of the common devices 
used by the Vedic Rishis to suggest a thought or a connection which they 
do not consider ıt essential to bring out expressly. 

2 Savas. There are a host of words in the Veda fot strength, force, 
power and cach of them carrics with it its own peculiar shade of 
significance. Savas usually conveys the idea of light as well as 
force. 

3 Vrsabha. Bull, Male, Lord or Puissant Indra is constantly spoken 
of as Vrsabha or Vrsan. The word is someumes uscd by itself, as here, 
sometimes with another word governed by it to bring out the idea of the 
herds, e.g. Vrsabhah matindm, Lord of the thoughts, where the image of 


the bull and the ierd is plainly intended. 
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6. Do thou, O Indra, protect the Powers’ in 
their increased might; put away thy wrath against 
the Maruts, by them in thy forcefulness upheld, 
who have right perceptions. May we find the strong 
impulsion that shall break swiftly through. 


1 Nfn. The word ny seems to have meant originally active, swift or 
strong. We have nrmya, strength, and nrtamd nrndm, most puissant of 
the Powers. It came afterwards to mean male or man and in the Veda is 
oftenest applied to the gods as the male powers or Purushas presiding 
over the energies of Nature as opposed to the female powers, who are 
called gnd or gand. 


COMMENTARY 


A SEQUEL to the colloquy of Indra and Agastya, this Sukta is 
Agastya’s hymn of propitiation to the Maruts whose sacrifice he 
had interrupted at the bidding of the mightier deity. Less 
directly, it is connected in thought with the 165th hymn of the 
(First) Mandala, the colloquy of Indra and the Maruts, in which 
the supremacy of the Lord of Heaven is declared and these lesser 
shining hosts are admitted as subordinate powers who impart to 
men their impulsion towards the high truths which belong to 
Indra. “Giving the energy of your breath to their thoughts of 
varied light, become in them impellers to the knowledge of my 
truths. Whensoever the doer becomes active for the work and 
the intelligence of the thinker creates us in him, O Maruts, move 
surely towards that illumincd secr,”’—such is the closing word 
of the colloquy, the final injunction of Indra to the infcrior deities. 

These verses fix clearly enough the psychological function of 
the Maruts. They ae not properly gods of thought, rather gods 
of energy; still, it is in the mind that their eneigics become effec- 
tive. To the uninstructed Aryan worshipper, the Maruts were 
powers of wind, storm and rain; it is the images of the tempest 
that are most commonly applied to them and they are spoken of 
as the Rudras, the fierce, impetuous ones,—a name that they 
share with the god of Force, Agni. Although Indra is described 
sometimes as the cldest of the Maruts,—Indrajyestho Marud- 
ganah,-—yet they would seem at first to belong rather to the 
domain of Vayu, the Wind-God, who in the Vedic system is the 
Master of Life, inspirer of that Breath or dynamic energy, called 
the Prana, which is represented ir. man by the vital and nervous 
activities. But this is only a part of their physiognomy. Brilliance, 
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no less than impetuosity, is their characteristic. Everything about 
them is lustrous, themselves, their shining weapons, their golden 
ornaments, their resplendent cars. Not only do they send down 
the rain, the waters, the abundance of heaven, and break down 
the things best establishcd to make way for new movements and 
new formations,—functions which, for the rest, they share with 
other gods, Indra, Mitra, Varana,—but, like tiem, they also are 
friends of Truth, creators of Ligit. It is so that the Rishi, Gotama 
Rahugana, prays to them, “O ye who have the flashing strength 
of the ‘Truth, manifest that by your might; pierce with your light- 
ning the Rakshasa. Conceal the conccaling darkness, repel every 
devourer, create the Light for which we long” (I. 86-9, 10). And 
in another hymn, Agastya says to them, “They carry with them the 
sweetness (of the Ananda) as ‘heir eternal offspring and play out 
their play, brilliant in the activities of knowledge” (I. 166-2). The 
Maruts, therefore, are energies of the mentality, energies which 
make for knowledge. Theirs is not the settled truth, the diffused 
light, but the movement, the search, the lightning-flash, and, when 
Truth is found, the many-sided play of its separate illuminatioas. 

We have seen that Agastya in his colloquy with Indra speaks 
more than once of the Maruts. They are Irdra’s brothers, and 
thercfore the god should not strike at Age:tya in his struggle 
towards perfection. They are his instruments for that perfection, 
and as such Indra should use them. And in the closing formula 
of submission and reconciliation, he prays to the god to parley 
again with the Maruts and to agree with them so that the sacri- 
fice may proceed in the order and movement of the divine Truth 
towards which it is directed. The crisis, then, that left so power- 
ful an impression on the mind of the seer, was in the nature of a 
violent struggle in which the higher divine Power confronted 
Agastya and the Maruts and opposed their impetuous advance. 
There has been wrath and strife between the divine Intelligence 


INDRA AND THE THOUGHT-FORCES 307 


that governs the world and the vehement aspiring powers of 
Agastya’samind. Both would have the human being reach his 
goal; but not as the inferior divine powers choose must that march 
be directed,—rather as it has been firmly willed and settled above 
by the secret Intelligence that always possesses for the manifesied 
intelligence that stiil sceks. Therefore the mind of the human 
being has been turned into a oatiie-field for greater Powers and 
is still quivering with the awe ant alarm of that expericnce. 

The submission to Indra has beco made; Agastya now appeals 
to the Maruts to accept the terms of the reconciliation, so that 
the full harmony of his inner being may be restored. He ap- 
proaches them with the submission he has rendered to the 
greater god and extends it to their brilliant legions. The per- 
fectron of the mental state and 1ts, powers which he desires, their 
clearness, rectitude, truth-obscrving energy, is not possible 
without the swift coursing of the Thought-Forces in their 
movement towards the higher knowledge. But that movement, 
mistakenly directed, not rightly illumined, has been checked 
by the formidable opposition of Indra and has departed for a 
time ou of Agastya’s mentality. Thus repelled, the Maruts 
have left him for other sacrificers; elsewhere shine their res- 
plendent chariots, in other fields thunder the hooves of their 
wind-footed steeds. The Seer prays to them to put aside their 
wrath, to take pleasure once more in the pursuit of knowledge 
and in its activities; not passing him by any more, let them unyoke 
their stceds, descend and take their place on the seat of the 
sacrifice, assume their share of the offerings. 

For he would confirm again in himself these splendid energies, 
and it is a hymn of affirmation that he offers them, the stoma 
of the Vedic sages. In the system of the Mystics, which has 
partially survived in the schools of Indian Yoga, the Word is 
a power, the Word creates. For all creation is expression, evcry- 
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thing exists already in the secret abode of the Infinite, guka 
hitam, and has only to be brought out here in apparexgt form by 
the active consc‘ousness. Certain schools of Vedic thought 
even suppose the worlds to have been created by the goddess 
Word and sound as first etheric vibration to have preceded 
formation. In the Veda itself there are passages which treat 
the poetic measures of the sacred mantras,—anustubh, tristubh, 
jagati, gdyatri,—as symbolic of the rhythms in which the uni- 
versal movement of things is cast. 

By expression then we create and men are even said to create 
the gods in themselves by the mantra. Again, that which we 
have created in our consciousness by the Word, we can fix there 
by the Word to become part of ourselves and effective not only 
in our inner life but upon the quter physical world. By expression 
we form, by affirmation we establish. As a power of expression 
the word is termed gih or vacas; as a power of affirmation, 
stoma, In either aspect it is named manma or mantra, expression 
of thought in mind, and brahman, expression of the heart or the 
soul,—for this scems to have been the earlier sense of the word 
brahman, afterwards applied to the Supreme Soul or universal 
Being. 

The process of formation of the mantra is described in the 
second verse along with the conditiuns of its effectivity. Agastya 
presents the stoma, hymn at once of affirmation and of sub- 
mission, to the Maruts. Fashioned by the heart, it receives 
its just place in the mentality through confirmation by the mind. 
The mantra, though it expresses thought in mind, is not in its 


1 Also found in the form brh (Brihaspati, Brahmanaspati); and there 
seem to have been older forms, brhan and brahan. It is from brahan 
(gen brahnas) that, in all probability, we have the Greek phren, phrenos, 


signifying mind. 
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essential part a creation of the intellect. To be the sacred and 
effective word, it must have come as an inspiration from the 
supra-mental plane, termed in Veda, Rtam, the Truth, and 
have becn received into the superficial consciousness either 
through the heart or by the luminous intelligence, manisd. 
The heart in Vedic psychology is not restricted to the seat of 
the emotions; it includes all that large tract of spontancous 
mentality, nearest to the subconscient in us, out of which rise 
the sensations, emotions, instincts, impulses and all those in- 
tuitions and inspirations that travel through these agencies 
before they arrive at form in the intelligence. This is the “heart” 
of Veda and Vedanta, Ardaya, hrd, or brahman. There in the 
present state of mankind the Purusha is supposed to be seated 
centrally. Nearer to the vastness ôf the subconscient, it is there 
that, in ordinary mankind,—man not yet exalted to a higher plane 
where the contact with the Infinite is luminous, intimate and 
direct,—the inspirations of the Universal Soul can most easily 
enter in and most swiftly take possession of the individual soul. 
It is therefore by the power of the heart that the mantra takes 
form. But it has to be received and held in the thought of the 
intelligence as well as in the perceptions of the heart; for not till 
the intelligence has accepted and even brooded upon it, can that 
truth of thought which the truth of the Word expresses be firmly 
possessed or normally effective. Fashioned by the heart, it is 
confirmed by the mind. 

But another approval is also needed. The individual mind 
has accepted; the effective powers of the Cosmos must also accept. 
The words of the hymn retained by the mind form a basis for the 
new mental posture from which the future thought-energies have 
to proceed. The Maruts must approach them and take their stand 
upon them, the mind of these universal Powers approve and unite 
itself with the formations in the mind of the individual. So only 
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can our inner or our outer action have its supreme effectivity. 

Nor have the Maruts any reason to refuse their assent or to 
persist in the prolongation of discord. Divine powers who 
themselves obcy a higher law than the personal impulse, it should 
be their function, as it is their essential nature, to assist the mor- 
tal in his surrender to the Immortal and increase obedience to 
the Truth, the Vast towards which his human faculties aspire. 

Indra, affirmed and accepted, is no longer in his contact with 
the mortal a cause of suffering; the divine touch is now utterly 
creative of peace and felicity. The Maruts too, affirmed and ac- 
cepted, must put aside their violence. Assuming thcir gentler 
forms, benignant in their action, not leading the soul through 
strife and disturbance, they too must become purely beneficent 
as well as puissant agencics. 

This complete harmony cstablished, Agastya’s Yoga will 
proceed triumphantly on the new and straight path prescribed 
to it. It is always the clevation to a higher plane that is the end,— 
higher than the ordinary life of divided and egoistic sensation, 
emotion, thought and action. Andi it is to be pursued always with 
the same puissant will towards victory over ali that resists and 
hampers. But it must be an integral exaltation. All the joys 
that the human being seeks with his desire, all the active energies 
of his waking consciousness,—his days, as it is expressed in the 
brief symbolic language of the Veda,—must be uplifted to that 
higher plane. By vandni are meant the receptive sensations seek- 
ing in all objectivities the Ananda whose quest is their reason 
for existence. These, too, are not excluded. Nothing has to be 
rejected, all has to be raised to the pure levels of the divine 
consciousness, 

Formerly Agastya had prepared the sacrifice for the Maruts 
under other conditions. He had put their full potentiality of 
force into all in him that he sought to place in the hands of the 
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Thought-Powers; but because of the defect in his sacrifice he had 
been met fnidway by the Mighty One as by an enemy and only 
after fear and strong suffering had his eyes been opened and his 
soul surrendered. Still vibreting with the emotions of that expe- 
ricnce, he has been compelled to renounce the activities which 
he had so puissantly prepared. Now he offers the sacrifice 
again to the Maruts, but couples with that brilliant Name the more 
puissant godhead of Indra. Let the Maruts then bear no wrath 
for the interrupted sacrifice but accept this new and more justly 
guided action. 

Agastya turns, in the two closing verses, from the Maruts to 
Indra. The Maruts represent the progressive illumination of 
human mentality, until from the first obscure movements of 
mind which only just emerge out-of the darkness of the subcon- 
scient, they are transformed into an image of the luminous con- 
sciousness of which Indra is the Purusha, the representative 
Being. Obscure, they become conscient; twilit, balf-lit or turned 
into misleading reflections, they surmount these deficiencies and 
put on the divine brilliance. This great evolution is effected in 
Time gradually, in the mornings of the human spirit, by the 
unbroken succession of the Dawns. For Dawn in the Veda ts 
the goddess symbolic of new openings of divine illumination on 
man’s physical consciousness. She alternates with her sister 
Night; but that darkness itself is a mother of light and always 
Dawn comes to reveal what the black-browed Mother has pre- 
pared. Here, however, the seer seems to speak of continuous 
dawns, not broken by these intervals of apparent rest and obscu- 
rity. By the brilliant force of that continuity of successive illumi- 
nations the mentality of man ascends swiftly into fullest light, 
But always the force which has governed and made possible the 
transformation, is the puissance of Indra. It is that supreme 
Intelligence which through the Dawns, through the Maruts, 
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has been pouring itself into the human being. Indra is the Bull 
of the radiant herd, the Master of the thought-enfergies, the 
Lord of the luminous dawns. 

Now also let Indra use the Maruts as his instruments for the 
illumination. By them let him establish the supramental know- 
ledge of the seer. By their energy his energy will be supported 
in the human nature and he will give that nature his divine 
firmness, his divine force, so that ıt may not stumble under the 
shock or fail to contain the vaster play of puissant activities too 
great for our ordinary capacity. 

The Maruts, thus reinforced in strength, will always nced 
the guidance and protection of the superior Power. They are 
the Purushas of the separate thought-energies, Indra the one 
Purusha of all thought-energy. In him they find their fullness 
and their harmony. Let there then be no longer strife and dis- 
agreement between this whole and these parts. The Maruts, 
accepting Indra, will receive from him the right perception of the 
things that have to be known. They will not be misled by the 
brilliance of a partial light or carried too far by the absorption of 
a limited energy. They will be able to sustain the action of 
Indra as he puts forth his force against all that may yet stand 
between the soul and its consummation. 

So in the harmony of these divine Powers and their aspira- 
tions may humanity find that impulsion which shall be strong 
enough to break through the myriad oppositions of this world 
and, in the individual with his composite personality or in the 
Tace, pass rapidly on towards the goal so constantly glimpsed 
but so distant even to him who seems to himself almost to have 
attained. 


IV 


AGNI, THE ILLUMINED WILL 


RIG=VEDA I. 77 


1. How shall we give to Agni? For him what 
Word accepted by the Gods is spoken, for the lord 
of the brilliant flame? for him who in mortals, 
immortal, possessed of the Truth, priest of the 
oblation strongest for sacrifice, creates the gods? 


2. He who in the sacrifices is the priest of the 
offering, full of peace, full of the Truth, him verily 
form in you by your surrenderings; when Agni 
manifests! for the mortals the gods, he also has 
perception of them and by the mind offers to them 
the sacrifice. 


3. For he is the will, he is the strength, he is the 
effecter of perfection, even as Mitra he becomes the 
charioteer of the Supreme. To him, the first, in the 
tich-offerings the people seeking the godhead utter 
the word, the Aryan people to the fulfiller. 


1 Or, “enters into the gods” 
313 
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4. May this strongest of the Powers and de- 
vourer of the destroyers manifest! by his presence 
the Words and their understanding, and may they 
who in their extension are lords of plenitude, 
brightest in energy, pour forth their plenty and give 
their impulsion to the thought. 


5. Thus has Agni, possessed of the Truth, been 
affirmed by the masters of light,” the knower of the 
worlds by clarified minds. He shall foster in them 
the force of illumination, he too the plenty; he shall 
attain to increase and to harmony by his perceptions. 


1 Or, “enter into the words and the thinking” 

2 Gotamobiih. In its external sense “‘by the Gotamas” the family of 
the Rishi, Gotama Rahugana, the scer of the hymn. But the names of the 
Rishis are constantly used with a covert refcrence to their meaning. In 
this passage there is an unmistakable significance in the grouping of the 
words, gotamoblur rtavd, viprebhir jdtaveddh, as in verse 3 ın dasmam 
Grih. 


COMMENTARY 


GOTAMA Rahugana is the seer of this Hyma, which is a stoma 
in praise of Agni, the divine Will at work in the universe. 

Agni is the most important, the most universal of the Vedic 
gods. In the physical world he 13 the gencral devourer and 
enjoycr. He is also the purifier; when he devours and enjoys, 
then also he purifics. He is the fire that prepares and perfects; 
he is also the fire that assimilates and the heat of energy that forms. 
He is the heat of life and creates the sap, the rasa in things, the 
essence of their substantial being and the cssence of their delight. 

He is equally the Will in Prana, the dynamic Lifc-energy, and 
in that energy performs the same functions. Devouring and 
enjoying, purifying, preparing, assimilating, forming, he rises 
upwards always and transfigurcs his powcrs into the Maruts, 
the encrgies of Mind. Our passions and obscure emotions are 
the smoke of Agni’s burning. All our nervous forces are assured 
of their action only by his support. 

If he is the Will in our nervous being and purifies it by action, 
he is also the Will in the mind and clarifies it by aspiration. 
When he enters into the intellect, he is drawing near to his 
divine birth-place and home. He leads the thoughts towards 
effective, power; ‘he leads the active energics towards light. 

His divine birth-place and home,—though he is born everywhere 
and dwells in all things,—is the Truth, the Infinit.. the vast 
cosmic Intelligence in which Knowledge and Force are unified. 
For there all Will is in harmony with the truth of things and 
therefore effective; all thought part of Wisdom, which is the 
divine Law, and therefore perfectly regulative of a divine action. 
Agni fulfilled becomes mighty in his own home—in the Truth, 
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the Right, the Vast. It is thither that he is leading upward 
the aspiration in humanity, the soul of the Aryan, the head 
of the cosmic sacrifice. 

It is at the point where there is the first possibility of the 
great passage, the transition from mind to superimind, the trans- 
figuration of the intelligence, till now the crowned leader of the 
mental being, into a divine Light,—it is at this supreme and 
crucial point in the Vedic Yoga that the Rishi, Gotama Rahugana, 
seeks in himself for the inspired Word. The Word shall help him 
to reulise for himself and others the Power that must effect the 
transition and the state of luminous plenitude from which the 
transfiguration must commence. 

The Vedic sacrifice is, psychologically, a symbol of cosmic and 
individual activity become self-conscious, enlightened and aware 
of its goal. The whole process of the universe is in its very nature 
a sacrifice, voluntary or involuntary. Self-fulfilment by self- 
immolation, to grow by giving is the universal law. That which 
refuses to give itself, is still the food of the cosmic Powers. “The 
eater eating is eaten” is the formula, pregnant and terrible, in 
which the Upanishad sums up this aspect of the universe, and in 
another passage men are described as the cattle of the gods. It is 
only when the law is recognised and voluntarily accepted that this 
kingdom of death can be overpassed and by the works of sacrifice 
Immortality made possible and attained. All the powers and 
potentialities of the human life are offered up, in the symbol of 
a sacrifice, to the divine Life in the Cosmos. 

Knowledge, Force and Delight are the three powers of the 
divine Life; thought and its formations, will and its works, love 
and its harmonisings are thc corresponding human activities 
which have to be exalted to the divine level. The dualities of 
truth and falsehood, light and darkness, conceptional right and 
wrong are the confusions of knowledge born of egoistic division; 
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the dualities of egoistic love and hatred, joy and grief, pleasure 
and paingare the confusions of Love, perversities of Ananda; 
the dualities of strength and weakness, sin and virtue, action and 
inaction are the confusions of will, dissipators of the divine 
Force. And all these confusions arise and even become necessary 
modes of our action because the triune powers of the divine 
Life are divorced from each other, Knowledge from Strength, 
Love from both, by the Ignorance which divides. It is the Igno- 
rance, the dominant cosmic Falsehood that has to be removed. 
Through the Truth, then, lies the road to the true harmony, the 
consummated felicity, the ultimate fulfilment of love in the 
divine Delight. Therefore, only when the Will in man becomes 
divine and possessed of the Truth, amrtah rt@va, can the 
perfection towards which we move be realised in humanity. 

Agni, then, is the god who has to become conscient in the 
mortal. Him the inspired Word has to express, to confirm in this 
gated mansion and on the altar-seat of this sacrifice. 

“How must we give to Agni?” asks the Rishi. The word for 
the sacrificial giving, dara, means literally distribution; it has 
a covert connection with the root daf in the sense of discern- 
ment. The sacrifice is essentially an arrangement, a distribution 
of the human activities and enjoyments among the different 
cosmic Powers to whose province they by right belong. There- 
fore the hymns repeatedly speak of the portions of the gods. It 
is the problem of the right arrangement and distribution of his 
works that presents itself to the sacrificer; for the sacrifice must be 
always according to the Law and the divine ordainment (rtu, 
the later vidhi). The will to right arrangement is an all-important 
preparation for the reign of the supreme Law and Truth in the 
mortal. 

The solution of the problem depends on right realisation, and 
right realisation starts from the right illuminative Word, expres- 
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sion of the inspired Thought which is sent to the seer out of the 
Vast. Therefore the Rishi asks farther, “What word,is uttered 
to Agni?” What word of affirmation, what word of realisation? 
Two conditions nave to be satisfied. The Word must be accepted 
by other divine Powers, that is, it must bring out some potentiality 
in the nature or bring into it some light of realisation by which 
the divine Workers may be induced to mauifest in the superficial 
consciousness of humanity and embrace openly their respective 
functions. And it must be illuminative of the double nature of 
Agni, this Lord of the lustrous flame. Bhäma means both a light 
of knowledge and a flame of action. Agni is a Light as well as a 
Force. 

The Word arrives. Yo martyess amrtah ftava. Agni is, 
preeminently, the Immortal in mortals. It is this Agni by whom 
the other bright sons of Infinity are able to work out the manifes- 
tation and sclf-exiension of the Divine (devaviti, devatati) which 
is at once aim and process of the cosmic and of the human sacri- 
fice. For he is the divine Will which in all things is always present, 
is always destroying and constructing, always building and 
perfecting, supporting always the complex progression of the 
universe. It is this which persists through all ccath and change. 
It is eternally and inalienabiy possessed of the Truth. In the last 
obscuration of Nature, in the lowest unintelligence of Matter, 
it is this Will that is a concealed knowledge and compels all these 
darkened movements to obey, as if mechanically, the divine 
Law and adhere to the truth of their Nature. It is th’s which 
makes the tree grow according to its seed and each action bear its 
appropriate fruit. In the obscurity of man’s ignorance,—less 
than material Nature’s, yet greater,—it is this divine Will that 
governs and guides, knows the sense of his blindness and the 
goal of his aberration and out of the crooked workings of the 
cosmic Falsehood in him evolves the progressive manifestation 
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of the cosmic Truth. Alone of the brilliant Gods, he burns bright 
and has full vision in the darkness of Night no less than in the 
splendours of day. The other gods are usarbudhah, wakers with 
the Dawn. 

Therefore is he the priest of the offering, strongest or most 
apt for sacrifice, he who, all-powerful, follows always the law of 
the Truth. We must remember rhat the oblation (kavya) sipni- 
fies always action (karma) and cach action of mind or body is 
regarded as a giving of our plenty into the cosmic being and 
the cosmic intention. Agni, the divine Will, is that which stands 
behind the human will in its works. In the conscient offering, he 
comes in front; he is the pricst set ın front (puro-hita), guides the 
oblation and determines its effectiveness. 

By this self-guided Truth, by shis knowledge that works out as 
an unerring Will in the Cosmos, he fashions the gods in mortals. 
Agni manifests divine potentialitics in a death-besieged body; 
Agni brings them to effective actuality and perfection. He creates 
in us the luminous forms of the Immortals. 

This work he does as a cosmic Power labouring upon the rebel- 
lious human matcrial even when in our ignorance we resist 
the heavenward impulse and, accustomed to ofler our actions to 
the egoistic life, cannot yet or as yet will not make the divine 
surrender. But it is in proportion as we learn to subjugate the 
ego and compel it to bow down in every act to the universal 
Being and to serve consciously in its least movements the supreme 
Will, that Agni himself takes form in us. The Divine Will becomes 
present and conscient in a human mind and enlightens it with 
the divine Knowledge. Thus it is that man can be said to form by 
his toil the great Gods. 

The Sanskrit expression is here d krnudhvam. The preposi- 
tion gives the idea of a drawing upon oneself of something 
outside and the working or shaping it out in our own conscious- 
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ness. A kp corresponds to the converse expression, d bhu, used 
of the gods when they approach the mortal with the'zontact of 
Immortality and, divine form of godhead falling on form of 
humanity, “become,” take shape, as it were, in him. The cosmic 
Powers act and exist in the universe; man takes them upon 
himself, makes an image of them in his own consciousness and 
endows that image with the life and power that the Supreme 
Being has breathcd into His own divine forms and world-energies.2 

It is when thus present and conscient in the mortal, like a 
“hovse-lord”?, master in his mansion, that Agni appears in the 
true nature of his divinity. When we are obscure and revolt 
against the Truth and the Law, our progress scems to be a 
stumbling from ignorance to ignorance and is full of pain and dis- 
turbance. By constant submiss‘on to the Truth, surrenderings, 
namobhih, we create in ourselves that image of the divine Will 
which is on the contrary full of peace, because it is assured of the 
Truth and the Law. Equality of soul® created by the surrender 
to the universal Wisdom gives us a supreme peace and calm. 
And since that Wisdom guides all our steps in the straight paths 
of the Truth we are carried by it beyond all srumblings (durifani). 

Moreover, with Agni conscious in our humanity, the creation 
of the gods in us becomes a veritable manifestation and no 
longer a veiled growth. The will within grows conscious of the 
increasing godhcad, awakens to the process, perceives the lines 
of the growth. Human action intelligently directed and devoted 
to the universal Powers, ceases to be a mechanical, involuntary 
or imperfect offering; the thinking and observing mind participates 
and becomes the instrument of the sacrificial will. 


1 This is the true sense and theory of Hindu image-worship, which is 
thus a matcrial rendering of the great Vedic symbols. 

3 Grhapati; also vispati, lord or king in the creature. 

a Samatd of the Gita. 
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Agni is the power of conscious Being, called by us will, 
effective Behind the workings of mind and body. Agni is the 
strong God within (maryah, the strong, the masculine) who 
puts out his strength against all assailing powers, who forbids 
inertia, who repels evcry failing of heart and of force, who spurns 
out all lack of manhood. Agni actualises what might otherwise 
remain as an ineffectual thought or aspiration. He is the doer 
of the Yoga (sddhu); divine snuth labouring at his forge, he 
hammers out our perfection. Here he is said to become the 
charioteer of the Supreme. The Supreme and Wonderful that 
moves and fulfils Itsclf “in the consciousness of another’’!, 
(we have the same word, adbhuta, as in the colloquy of Indra 
and Agastya), effects that motion with this Power as char'oteer 
holding the reins of the activity.’ Mitra also, the lord of Love 
and Light is even such a chariotecr. Love illuminated fulfils 
the harmony which is the goal of the divine movement. But 
the power of this lord of Will and Light is also needed. Force 
and Love united and both illumined by Knowledge fulfil God 
in the world. 

Will is the first necessity, the chief actualising force. When 
therefore the racc of mortals turn consciously towards the great 
aim and, offcring their enriched capacities to the Sons of Heaven, 
seek to form the d:vinc in themselves, it is to Agni, first and 
chief, that they lift the realising thought, frame the creative 
Word. For they are the Aryans who do the work and accept 
the effort,—the vastest of all works, the most grandiose of all 
efforts,—and he is the power that embraces Action and by 
Action fulfils the work. What is the Aryan without the divine 
Will that accepts the labour and the battle, works and wins, 
suffers and triumphs? 


1 Rv. I. 170 
21 
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Therefore it is this Will which annihilates all forces commis- 
sioned to destroy the effort, this strongest of all the divine Puis- 
sanccs in which the supreme Purusha has imaged Himself, that 
must bestow its presence on these human vessels. There it will 
use the mind as instrument of the sacrifice and by its very presence 
manifest those inspired and realising Words which are as a 
chariot framed for the movement of the gods, giving to the 
Thought that meditates the illuminative comprehension which 
allows the forms of the divine Powers to outline themselves in 
our waking consciousness. 

Then may those other mighty Ones who bring with them the 
plenitudes of the higher life, Indra and the Ashwins, Usha and 
Surya, Varuna and Mitra and Aryaman, assume with that forma- 
tive extension of themselves n the human being their most 
brilliant energies. Let them create their plenty in us, pouring 
it forth from the secret places of our being so as to be utilisable 
in its daylight tracts and let their impulsions urge upward the 
divinising thought in Mind, till it transfigures itself in the 
supreme lustres. 

The hymn closes. Thus, in inspired words, has the divine 
Will, Agni, been affirmed by the sacred chant of the Gotamas. 
The Rishi uses his name and that of his house as a symbol- 
word; we have in it the Vedic go in the sense “luminous,” and 
Gotama means “‘entirely possessed of light.” For it is only those 
that have the plenitude of the luminous intelligence by whom 
the master of divine Truth can be wholly received and affirmed 
in this world of an inferior Ray,—gotamebhir rtdvd. And it is 
upon those whose minds are pure, clear and open, vipra, that 
there can dawn the right knowledge of the great Births which 
are behind the physical world and from which it derives and 
supports its energies,—viprebhir satavedah. 

Agni is Jatavedas, knower of the births, the worlds. He knows 
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entirely the five worlds? and is not confined in his conscious- 
ness to this limited and dependent physical harmony. He has 
access even to the three highest states? of all, to the udder of 
the mystic Cow,® the abundance of the Bull‘ with the four horns. 
From that abundance he will foster the illumination in these 
Aryan seekers, swell the plenty of their divine faculties. By that 
fullness and plenty of his illumined perceptions he will unite 
thought with thought, word with word, till the human Intelli- 
gence is rich and harmonious enough to support and become the 
divine Idea. 


1 The worlds in which, respectively, Matter, Life-Energy, Mind, 
Truth and Beatitude are the essential energies. They are called respec- 
tively Bhur, Bhuvar, Swar, Mahas and Jana or Mayas. 

3 Divine Being, Consciousness, Bliss,—Sachchidananda. 

3 Aditi, the infinite Consciousness, Mother of the worlds. 

4 The divine Purusha, Sachchidananda; the three highest states and 
Truth are his four horns. 


V 
SURYA SAVITRI, CREATOR AND INCREASER 


RIG-VEDA. V. 81 


I. Men illumined yoke their mind and they yoke 
their thoughts to him who is illumination and large- 
ness and clear perceiving. Knowing all phenomena 
he orders, sole, the Energies of the sacrifice. Vast 
is the affirmation in all things of Savitri, the divine 
Creator. 


2. All forms he takes unto himself, the Seer, and 
he creates from them good for the twofold existence 
and the fourfold. The Creator, the supreme Good, 
manifests Heaven wholly and his light pervades all 
as he follows the march of the Dawn. 


3. In the wake of his march the other gods also 
reach by his force to the greatness of the Divinity. 
He has mapped out the realms of earthly light by 
his mightiness,—the brilliant one, the divine Creator. 


4. And thou reachest, O Savitri, to the three 
luminous heavens; and thou art utterly expressed by 
324 
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the rays,of the Sun; and thou encompassest the 
Night upon either side; and thou becomest by the 
law of thy actions the lord of Love, O God. 


5. And thou art powerful for every creation; 
and thou becomest the Increaser, O God, by thy 
movings; and thou illuminest utterly all this world 
of becomings. Shyavaswa has attained to the affir- 
mation of thee, O Savitri. 


1 For a good idiomatic and literary translation, rendering the sense and 
rhythm of the original, a certain freedom in turning the Sanskrit is neces- 
sary. I have therefore given a more literal version of its phrases in the 
body of the Commentary. 


COMMENTARY 


INDRA with his shining hosts, the Maruts, Agni, the divine 
force, fulfiller of the Aryan sacrifice, are the most important 
deities of the Vedic system. Agni is the beginning and the end. 
This Will that is knowledge is the initiator of the upward effort 
of the mortal towards Immortality; to this divine consciousness 
that is one with divine power we arrive as the foundation of im- 
mortal existence. Indra, lord of Swar, the luminous intelligence 
into which we have to convert our obscure material mentality 
in order to become capable of the divine consciousness, is our 
chief helper. It is by the aid of Indra and the Maruts that the 
conversion is effected. The Maruts take our animal conscious- 
ness made up of the impulses of the nervous mentality, possess 
these impulses with their illuminations and drive them up the 
hill of being towards the world of Swar and the truths of Indra. 
Our mental evolution begins with these animal troops, these 
pasus; they become, as we progress in the ascension, the bril- 
liant herds of the Sun, g@vah, rays, the divine cows of the Veda, 
Such is the psychological sense of the Vedic symbol. 

But who, then, is Surya, the Sun, from whom chese rays 
proceed? He is the Master of Truth, Surya abe Illuminator, 
Savitri the Creator, Pushan the Increaser, His rays in their own 
nature are supramental activities of revelation, inspiration, 
intuition, luminous discernment, and they constitute the action 
of that transcendent principle which the Vedanta calls Vijnana, 
the perfect knowledge, the Veda Ritam, the Truth. But these 
rays descend also into the human mentality and form at its 
summit the world of luminous intelligence, Swar, of which 
Indra is the lord. 
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For this Vijnana is a divine and not a human faculty. Man’s 
mind is fot constituted of the self-luminous truth, like the 
divine mind; it is a sense-mentality, Manas, which can receive 
and understand! Truth, but is not one with it. The light of 
knowledge has to present itself in this human understanding 
tempered so as to suit its forms to the capacities and limitations 
of the physical consciousness. And it has to lead up progressively 
to its own true nature, to manifest successive evolutionary stages 
for our mental development. Therefore the rays of Surya, as 
they labour to form our mental existence, create three successive 
worlds of mentality one superimposed on the other,—the sensa- 
tional, aesthetic and emotional mind, the pure mtellect and the 
divine intelligence. The fullness and perfection of these triple 
worlds of mind exists only in the purc mental planc of being,’ 
where they shine above the three heavens, tisro divah, as their 
three luminosities, ftrini rocanamt. But their light descends 
upon the physical consciousness and effects the corresponding 
formations in its realms, the Vedic pdrthivant rajdnst, earthly 
realms of light. They also are triple, tsro prthivih, the three 
earths. And of all these worlds Surya Savitri is the creator. 

We have in this figure of various psychological levels, each 
considered as a world in itself, a key to the conceptions of the 
Vedic Rishis. The human individual is an organised unit of 
existence which reflects the constitution of the universe. It 
repeats in itself the same arrangement of states and play of 
forces. Man, subjectively, contains in himself all the worlds 


1 The Vedic word for the understanding is dhi, that which receives 


and holds in place. 
2 Our natural plane of being is obviously the physical consciousness, 
but the others also are open to us since part of our being lives in each of 


them. 
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in which, objectively, he is contained. Preferring ordinarily a 
concrete to an abstract language, the Rishis speak of the phy- 
sical consciousness as the physics! world, carth, Bhn, Prithivi. 
They describe the pure mental consciousness as heaven, Dyau, 
of which Swar, the luminous mid, is the summit. To the 
intermediate dynamic, vital or nervous consciousness they 
give the name cither of Antarksha, the intermediate vision, 
or of Bhuvar,—multiple dynamic worlds formative of the Earth. 

For in the idca of the Rishis a world is primarily a formation 
of consciousness and only secondarily a physical formation of 
things. A world is a Joka, a way in which conscious being images 
itself. And it is the causal Truth, represented in the person of 
Surya Savitri, that is the creator of all its forms. For it is the 
causal Idca in the infinite being,—the idea, not abstract, but 
real and dynamic,—that originates the law, the energies, the 
formations of things and the working out of their potcntialities 
in determined forms by determined processes. Because the 
causal Idea is a real force of existence, it is called Satvam, the 
True in being; because it is the determining truth of all activity 
and formation, it is called Rtam, the True in movement: be- 
cause it is broad and infinite in its self-view, inits scope and 
in its operation, it is called Brhat, the Large or Vast. 

Savitri by the Truth is the Creaior, but not in the sense of a 
fabrication or mechanical forming of things. The root of the 
word means an impulsion, a loosing forth or sending out,—the 
sense also of the ordinary word for creation, srsti,—artld so a 
production. The action of the causal Idea does not fabricate, 
but brings out by Tapas, by the pressure of consciousness on its 
own being, that which is concealed in it, latent in potentiality 
and in truth already existent in the Beyond. 

Now the forces and processes of thc physical world repeat, 
as in a symbol, the truths of the supraphysical action which 
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produced it. And since it is by the samc forces and the same 
processes, one in the physical worlds and the supra-physical, 
that our inner life and its development are governed, the Rishis 
adoptcd the phenomena of physical Nature as yust symbols for 
those functionings of the inner life which it was their difficult 
task to indicate in the concrete language of a sacred poetry that 
must at the same time serve for the external worship of the 
Gods as powers of the visible universe. The solar encrgy is the 
physical form of Surya, Lord of Light and Truth; ıt is through 
the Truth that we arrive at Immortality, final aim of the Vedic 
discipline. It is therefore under the images of the Sun and its 
rays, of Dawn and day and night and the life of man between 
the two poles of light and darkness that the Aryan seers represent 
the progressive illumination of the human soul. It is so that 
Shyavaswa of the house of Atri hymns Savitri, Creator, Increasor, 
Revealer. 

Surya enlightens the mind and the thoughts with the illu- 
minations of the Truth. He is vipra, the illumined. It is he who 
delivers the individual human mind from the circumscribed 
consciousness of self and environment and enlarges the limited 
movement which is imposed on it by its preoccupation with its 
own individuality. Therefore he is brhat, the Large. But his 
illumination is not a vague light, nor does his largeness come 
by a confused and dissolved view of self and object; it holds 
in itsclf a clear discernment of things in their totality, their 
parts and their relations. Therefore He is vipascit, the clear 
in perception. Men as soon as they begin to receive something 
of this solar illumination, strive to yoke their whole mentality 
and its thought-contents to the conscious existence of the divine 
Surya within them. That is to say, they apply, as it were, all 
their obscure mental state and ail their erring thoughts to this 
Light manifested in them so that it may turn the obscurity of 
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the mind into clearness and convert the errors of thought into 
those truths which they distortcdly represent. This yoking 
(yunjate) becomes their Yoga. “They yoke the mind, and they 
yoke their thoughts, the enlightened, of (i.e. to, or so that they 
may be part of or belong to) the Enlightened, the Large, the 
Clear-perceptioned.” 

Then the Lord of Truth orders all the human energics offered 
up to him in the terms of the Truth; for he becomes in man a sole 
and sovereign Power governing all knowledge and action. Not 
interfered with by conflicting agencics, he governs perfectly; 
for he knows all manifestations, comprehends their causes, con- 
tains their law and proccss, compels their right result. There are 
seven of these sacrificial energics (Hotras) in the human being, one 
corresponding to each of the seven constituents of his psycho- 
logical existence,—body, life, mind, super-mind, bliss, will and 
essential being. Their irregular action or wrong relation, caused 
and maintained by the obscuration of knowledge in Mind 1s the 
source of all stumbling and unhappiness, of all evil act and evil 
state. Surya, Lord of Knowledge, puts each of them to its 
right place in the Sacrifice. ‘‘Knower of phenomena sole he 
arranges the sacrificial encrgies.” 

Man thus arrives at a vast and all-embracing affirmation ın 
himself of this divine Creator. It 1s implied in this passage and 
indicated more clearly in the next verse that the result is a right 
and happy creation—for al] our existence is a constant creation— 
of the universe of man’s whole being. “Vast is the comprehensive 
affirmation of the god Savitri.” 

Surya is the secr, the revealer. His Truth takes into its illu- 
mination all forras of things, all the phenomenal objects and 
experiences which constitute our world, all the figures of the 
universal Consciousness within and without us. It reveals the 
uyth in them, their sense, their purpose, their justification and 
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right use, Ordering rightly the energies of the sacrifice it creates 
or produces good as the law of our whole existence. For all things 
have their justifiable cause of being, their good use and their right 
enjoyment. When this truth in them is found and utilised, all 
things produce good for the soul, increase its welfare, enlarge 
its fejicity. And this divine revolution is effected both in the 
lower physical existence and in the more complete inner life which 
uses the physical for its manifestation.! “The Scer takes to him- 
self all forms, he brings out (creates or manifests) good for the 
twofold (two-footed), for the four-fold (four-footed).”’ 

The process of this new creation is described in the rest of the 
hymn. Surya, as the creator, as the supreme good, manifests in 
our human consciousness its conccaled heavenly summit on the 
levels of the pure mind, and we are able to look up above from the 
earth of our physical existence and are delivered from the obscu- 
ritics of the mghi of Ignorance. He follows, sunlike, the march of 
the Dawn, illuminating all the regions of our being on which falls 
its light; for there is always needed the precursory mental illu- 
mination before the Truth itself, the supramental principle, can 
take possession of this lower existence. “The creator, the sup- 
remely desirable, manifests all heaven and shines pervadingly 
following (after or according to) the movement forward of 
the Dawn ” 

All the other gods follow in this march of Surya and they 
attain t> his vastness by the force of his illumination. That is 
to say, all the other divine faculties or potentialities in man 
expand with the expansion of the Truth and Light in him; in the 
strength of the ideal super-mind they attain to the same infinite 


1 The symbolism of the words ‘“‘dvipade” and “catuspade” may 
be differently interpreted. The discussion of it here would occupy too 


large a space. 
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amplitude of right becoming, right action and right knowledge. 
The Truth in its largeness moulds all into the terms of the infinite 
and universal Life, replaces with it the limited individual exis- 
tence, maps out in the terms of their real being the realms of the 
physical consciousness which, as Savitri, it has created. This also 
is in us a creation, although in reality it only manifests what al- 
ready exists but was concealed by the darkness of our ignorance, 
—just as the realms of the physical earth are concealed from our 
eyes by the darkness, but revcal themselves as the sun in his 
marci. follows the Dawn and measures them out one by one to the 
vision. “Following whose march the other gods too reach the vast- 
ness of the divinity by his strength, he who maps out entirely 
—that brilliant one—the carthly realms of light, the god Savitri, 
by his greatness.” i 

But it is not only the full capacity of our physical or earthly 
consciousness that this divine Truth illuminates and forms for a 
perfect action. It pervades the three luminous realms of the pure 
mind (frini rocand); it puts us in contact with all the divine 
possibilities of the sensations and emotions, of the intellect, of the 
intuitive reason and liberating the superior faculties from their 
limitation and constant reference to the material world fulfils 
our entire mental being. Its activities receive their completest 
manifestation; they are gathered up into the lifc of the complete 
Truth by the rays of the sun, that is to say, by the full splendour 
of the divine Super-Mind manifested in us. And thoy goest, 
O Savitri, to the three luminousnesses, and thou art perfectly 
expressed by the rays of the Sun (or, art gathered together by 
means of the rays).”’ 

Then ir is that the higher hingdora of the Immortality, Sach- 
chidananda revealed, shines out perfectly in this world. The higher 
and lower are reconciled in the light of the supra-mental revela- 
tion. The Ignorance, the Night, is illumined upon both sides of 
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our complete being, not only as in our present state upon one. 
This higher kingdom stands confessed in the principle of Beati- 
tude which is for us the principle of Love and Light, represented 
by the god Mitra. The Lord of Truth, when he revals himself 
in the full godhead, becomes the Lord of Bliss. The law of his 
being, the principle regulating his activitics is seen to be Love; 
for in the right arrangement of knowledge and action everything 
here comes to be translated into terms of good, felicity, bliss. 
“And thou encompassest Night upon both sides, and thou 
becomest, O God, Mitra by the laws of thy action.” 

The Truth of the divine existence becomes eventually the sole 
Lord of all creation in ourselves; and by his constant visitations 
or by his continual progressions the Creator becomes the In- 
creascr, Savitri becomes Pushan. He aggrandises us by a constantly 
progressive creation until he has illumined the whole world 
of our becoming. We grow into the compicte, the universal, 
the infinite. So has Shyavaswa, of the sons of Atri, succeeded 
in affirming Savitri in his own being as the illuminative Truth, 
the creative, the progressive, the increaser of man—he who 
brings him out of egoistic limitation into universality, out of the 
finite into the infinite. “And thou hast power alone for creation; 
and thou becomest the Increaser, O God, by the goings; and thou 
illuminest entirely all this world (literally, becoming). Shyavaswa 
has attained to the affirmation of thee, O Savitri.” 


VI 


THE DIVINE DAWN 
RIG-VEDA III. 61 


1. Dawn, richly stored with substance, conscious 
cleave to the affirmation of him who expresses thee, 
O thou of the plenitudes. Goddess, ancient, yet 
ever young thou movest many-thoughted following 
the law of thy activities, O bearer of every boon. 


2. Dawn divine, shine out immortal in thy car 
of happy light sending forth the pleasant voices of 
the Truth. May steeds well-guided bear thee here 
who are golden-brilliant of hue and wide their 


might. 


3. Dawn, confronting all the worlds thou standest 
high-uplifted and art their perception of Immorta- 
lity; do thou move over them like a wheel, D new 
Day, travelling over an equal field. 


4. Dawn in her plenitude like one that lets fall 
from her a sewn robe moves, the bride of the Bliss; 
creating Swar, perfect in her working, perfect in her 
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enjoying, she widens from the extremity of Heaven 
over the earth. 


5. Meet ye the Dawn as she shines wide towards 
you and with surrender bring forward your com- 
plete energy. Exalted in heaven is the force to which 
she rises establishing the sweetness; she makes the 
luminous worlds to shine forth and is a vision of 
felicity. 


6. By heaven’s illuminings one perceives her a 
bearer of the Truth and rapturous she comes with 
its varied light into the two firmaments. From Dawn 
as she approaches shining out on thee, O Agni, thou 
seekest and attainest to the substance of delight. 


7. Putting forth his impulsions in the foundation 
of the Truth, in the foundation of the Dawns, their 
Lord enters the Vastness of the firmaments. Vast 
the wisdom of Varuna, of Mitra, as in a happy 
brightness, orders multitudinously the Light. 


COMMENTARY 


Surya Savitri in his task of illumination follows the progress 
of the Dawn. In another hymn the movements of the cid 
have been described as growing conscient and brilliant by the 
bright power of the continuous Dawns. Throughout the Veda 
Usha, daughter of Heaven, has always the same function. She is 
the medium of the awakening, the activity and the growth of the 
other gods; she is the first condition of the Vedic realisation. By 
her increasing illumination the whole nature of man is clarficd; 
through her he arrives at the Truth, through her he enjoys the 
Beatitude. The divine dawn df the Rishis is the advcnt of the 
divine Light throwing off veil after veil and revealing in man’s 
activities the luminous godhead. In that light the Work is done, 
the sacrifice offered and its desirable fruits gathered by humanity. 

Many are thc hymns, indeed, in which rich and beeutiful 
figures of the sarthly dawn vei! this inner truth of che goddess 
Usha, but in this hymn of the great Rishi Vishwamitra the ¢ ycho- 
logical symbolism of the Vedic Dawn is apparent from beginning 
to end by open expressions and on the surface of the thought. 
“O Dawn rich of store in thy substance,” he cries to her, “‘con- 
scient cleave to the affirmation of him who expresses thee, O thou 
who hast the plenitudes.” The word pracefis and the related 
word, vicetas, are standing terms of Vedic phrascology; they 
seem to correspond to the ideas expressed in later language by 
the Vedantic prajfidna and vipiana, Prajnana is the consciousness 
that cognizes all things as otjects confron.ung its observation; in 
the divine mind it is knowledge regarding things as their source, 
possessor and witness. Vijnana is comprehensive knowledge 
containing, penetrating into things, pervading them in conscious- 
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ness by a sprt of identification with their truth. Usha is to occupy 
the revealing thought and word of the Rishi as a powcr of Know- 
ledge conscient of the truth of all that is placed by them before 
the mind for expression in man. The affirmation, it is suggested, 
will be full and ample; for Usha is vdjena vdjini, mayhoni; rich is 
th: store of her substance; she has all the plenitudes. 

This dawn moves ın her progression always according to the 
rulc of a divine action; many are the thoughts she brings in that 
motion, but her steps are sure and all desirable things, all supreme 
boons, the boons of the Ananda, the blessings of the divine exis- 
tence,—are in her hands. She is ancient and etcrnal, the dawn 
of the Light that was from the beginning, purdyt, but in her 
coming she is ever young and fresh to the soul that receives her. 

She is to shine wide, she that is the divine Dawn, as the light 
of the immortal existence bringing out in man the powers or the 
voices of Truth and Joy, (sénrtahk,—a word which expresses at 
once both the true and the pleasant); for is not the chariot of her 
movement a car at once of light and of happiness? For again, 
the word candra in candraratha,—signifying also the lunar 
deity Soma, lord of the delight of immortality pouring into man, 
dnanda and amrta,—means both luminous and blissful. And 
the horses that bring her, figure of the nervous forces that support 
and carry forward all our action, must be perfectly controlled; 
golden, bright in hue, their nature (for in this ancient symbolism 
colour is the sign of quality, of character, of temperament,) must 
be a dynamism of ideal knowledge in its concentrated luminous- 
ness; wide in its extension must be the mass of that concentrated 
force,—prthupdjaso ye. 

Divine Dawn comes thus to the soul with the light of her 
knowledge, prajftdna, confronting all the worlds as field of that 
knowledge,—all provinces, that is to say, of our universal being, 
—mind, vitality, physical consciousness. She stands uplifted 
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over them on our heights above mind, in the highest heaven, 
as the perception of Immortality or of the Immortal, amptasya 
ketuh, revealing, in them the eternal and beatific existence or the 
eternal all-blissful Godhcad. So exalted she stands prepared to 
effect the motion of the divine knowledge, progressing as a new 
revelation of the eternal truth, zavyast, in their harmonised and 
equalised activities like a wheel moving smoothly over a level 
field; for they now, thcir diversities and discords removed, 
offer no obstacle to that equal motion. 

In her plenitude she separates, as it were, and casts down 
from her the elaborately sewn garment that covered the truth 
of things and moves as the wife of the Lover, the energy of her 
all-blissful Lord, svasarasya patni. Full in her enjoyment of 
the felicity, full in her effectuation of all activities, subhagd 
sudansadh, she brings into existence in us by her revelations 
Swar, the concealed luminous mind, our highest mental heaven; 
and thus from the farthest extremities of mental being extends 
herself over the physical consciousness. 

As this divine Dawn pours out widely its light upon them, 
so have men by submission to the law of her divine act and 
movement to bring forward for her the fully energised complete- 
ness of their being and thcir capacities as a vehicle for her light 
or as a seat for her sacrificial activities. 

The Rishi then dwells on the two capital works of the divine 
Dawn in man,—her elevation of him to the full force of the Light 
and the revelation of the Truth and her pouring of the Ananda, 
the Amrita, the Soma-wine, the bliss of the immortal being into 
the mental and bodily existence. In the world of the pure mind, 
divi, she rises into the full force and mass of the Light, érddkvuam 
pdjo agret, and from those pure and high levels she establishes 
the sweetness, madhu, the honey of Soma. She makes to shine 
out the three luminous worlds, rocand; she is then or she brings 
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with her the beatific vision. By the effectual illuminations of 
the pure mentality, through the realising Word, divo arkath, 
she is perceived as the bearer of Truth and with the Truth she 
enters from the world above Mind, full of the delight, in a va- 
ried play of her multiple thought and activity, into the mental 
and bodily consciousness, those established limits between which 
man’s action moves. It is from her, as she comes thus richly 
laden, vdajena vdjini, that Agni, the divine Force labouring here 
in body and mind to uplift the mortal, prays for and attains to 
the Soma, the wine of the Beatitude, the delightful substance. 

The supramental world in us, foundation of the Truth, is 
the foundation of the Dawns. They are the descent upon mor- 
tal nature of the light of that immortal Truth, rtam jyotih. The 
Lord of the Dawns, Master of Tiuth, Illuminer, Creator, Orga- 
niser, putting forth in the foundation of Truth, above mind, the 
impulsion of his activities, enters with them by this goddess into 
a bodily and mental existence no longer obscured but released 
from their limits and capable of vastness, mahi rodast. The Lord 
of Truth is the sole Lord of things. He is Varuna, soul of vast- 
ness and purity; he is Mitra, source of love and light and har- 
mony. His creative Wisdom, mahi mitrasya varunasya mdyd, 
unlimited in its scope,—for he is Varuna,—appearing, candreva, 
as a light of bliss and joy,—for he is Mitra,—arranges, perfectly 
organises, in multitudinous forms, in the wideness of the libera- 
ted nature, the luminous expansions, the serene expressions of 
the Truth, He combines the various brilliancies with which his 
Dawn has entered our firmaments; he blends into ore harmony 
her true and happy voices. 

Dawn divine 1s the coming of the Godhead. She is the light 
of the Truth and the Felicity pouring on us from the Lord of 
Wisdom and Bliss, amptasya ketuh, svasarasya patni. 


VII 
TO BHAGA SAVITRI, THE ENJOYER 
RIG-VEDA V. 82 


I. Of Savitri divine we embrace that enjoying, 
thet which is the best, rightly disposes all, reaches 
the goal, even Bhaga’s, we hold by the thought. 


2. For of him no pleasure i in things can they dimi- 
nish, for too self-victorious is it, nor the self-empire 
of this Enjoyer. 


3. Tis he that sends forth the delights on the 
giver, the god who is the bringer forth of things; 
that varied richness of his enjoyment we seek. 


4. Today, O divine Producer, send forth on us 
fruitful felicity, dismiss what belongs to the evil 
dream. 


5. All evils, O divine Producer, dismiss; what is 
good, that send forth on us. 


6. Blameless for infinite being in the outpouring 
of the divine Producer, we hold by the thought 


all things of delight. 
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7. The universal godhead and master ofbeing 
we accept into ourselves by perfect words today, the 
Producer whose production is of the truth— 


8. He who goes in front of both this day and night 
never faltering, placing rightly his thought, the 
divine Producer— 


9. He who by the rhythm makes heard of the 
knowledge all births and produces them, the divine 
Producer, 


COMMENTARY 


Four great deities constantly appear in the Veda as closely 
allied in their nature and in their action, Varuna, Mitra, Bhaga, 
Aryaman. Varuna and Mitra are continually coupled together 
in the thoughts of the Rishis; somctimes a trio appears together, 
Varuna, Mitra and Bhaga or Varuna, Mitra and Aryaman. 
Separate Suktas addressed to any of these godheads are com- 
paratively rare, although there are some important hymns of 
which Varuna is the deity. But the Riks in which their names 
occur, whether in hymns to other gods or in invocations to the 
All-gods, the Visve Deval, aré by no means inconsiderable in 
number. 

These four deities are, according to Sayana, solar powers, 
Varuna negatively as lord of the night, Mitra positively as lord 
of the day, Bhaga and Aryaman as names of the Sun. We need 
not attach much importance to these particular identifications, 
but it is certain that a solar character attaches to all the four. 
In them that peculiar feature of the Vedic gods, their essential 
oncness even in the play of their different personalities and 
functions, comes prominently to light. Not only are the four 
closely associated among themselves, but they seem to partake 
of each other’s nature and attributes, and all are evidently 
emanations of Surya Savitri, the divine being in his creative 
and illuminative solar form. 

Surya Savitri is the Creator. According to the Truth of 
things, in the terms of the Ktam, the worlds are brought forth 
from the divine consciousness, from Aditi, goddess of infinite 
being, mother of the gods, the indivisible consciousness, the 
Light that cannot be impaired imaged by the mystic Cow that 
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cannot be slain. In that creation, Varuna and Mitra, Aryaman 
and Bhaga ate four effective Puissances. Varuna represents 
the principle of pure and wide being, Sat in Sachchidananda; 
Aryaman represents the light of the divine consciousness working 
as Force; Mitra representing light and knowledge, using the 
principle of Ananda for creation, is Love maintaining the law of 
harmony; Bhaga represents Ananda as the creative enjoyment; 
he takes the delight of the creation, takes the delight of all that 
is created. It is the Maya, the formative wisdom of Varuna, 
of Mitra that disposes multitudinously the light of Aditi brought 
by the Dawn to manifest the worlds. 

In their psychological function these four gods represent the 
same principles working in the human mind, in the human 
temperument. They build up in man the different planes of 
his being and mould them ultimately into the terms and the 
forms of the divine Truth. Especially Mitra and Varuna are 
continually described as holding firm the law of their action, 
increasing the Truth, touching the Truth and by the Truth 
enjoying its vastness of divine will or its great and uncontracted 
sacrificial action. Varuna represents largeness, right and purity; 
everything that deviates from the right, from the purity recoils 
from his being and strikes the offender as the punishment of 
sin. So long as man does not attain to the largeness of Varuna’s 
Truth, he is bound to the posts of the world-sacrifice by the 
triple bonds of mind, life and body as a victim and is not free 
as a pussessor and enjoyer. Therefore we have frequently the 
prayer to be delivered from the noose of Varuna, from the 
wrath of his offended purity. Mitra is on the other hand the 
most beloved of the gods; he binds all together by the fixities 
of his harmony, by the successive lustrous seats of Love fulfilling 
itself in the order of things, mifrasya dhdmabhih. His name, 
Mitra, which means also friend, is constantly used with a play 
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upon the double sense; it is as Mitra, because Mitra dwells in 
all, that the other gods become the friends of man. f Aryaman 
appears mm the Veda with but little distinctness of personality, 
for the references to him are brief. The functions of Bhaga are 
outlined more clearly and are the samc in the cosmos and in man. 

In this hymn of Shyavaswa to Savitri we see both the functions 
of Bhaga and his oneacss with Surya Savitri; for it is to the 
creative Lord of Treth that the hymn is addressed, to Surya, 
but to Surya specifically in his form as Bhaga, as the Lord of 
Enjoyment. The word bhaga means enjoyment or the enjoyer 
and that this sense is the one held especially appropriate to the 
divine name, Bhaga, is emphasised by the use of bhojanam, 
bhaga, saubhagam in the verses of the hymn. Savitri, we have 
seen, means Creator, but especially in the sense of preducing, 
emitting from the unmanifest and bringing out into the mani- 
fest. Throughout the hymn there is a constant dwelling upon 
this root-sense of the word which it is impossible to render 
adequately in a translation. In the very first verse there is a 
covert play of the kind; for bkoajanam means both cnjoyment 
and food and it is intended to be conveyed that the “enjoyment 
of Savitri” is Soma, from the same root su, to produce, press 
out, distil, Soma, the food of divine beings, the supreme dis- 
tilling, highest production of the great Producer. What the 
Rishi seeks is the enjoyment ın all created things of the immortal 
and immortalising Ananda. 

It is this Ananda which is that enjoyment of the divine Pro- 
ducer, of Surya Savitri, the supreme result of the Truth; for 
Truth is followed as the path to the divine beatitude. This 
Ananda is the highest, the best enjoyment. It disposes all 
aright; for once the Ananda, the divine delight in all things is 
attained, it sets right all the distortions, ail the evil of the world. 
It carries man through to the goal. If by the truth and right 
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of things we arrive at the Ananda, by the Ananda also we can 
arrive at the right and truth of things, It is to the divine Creator 
in the name and form of Bhaga that this human capacity for the 
divine and rizht eajoymens of all things belongs. When he is 
embraced by the human mind and heart and vital forces and 
physical being, when this divine form is received into himself 
by man, then the Ananda of the world manifests itself. 

Nothing can limit, nothing can diminish, neither god nor 
demon, rriend nor enemy, cvent nor sensation, whatever pleasure 
this divine Eajoyer takes in things, in whatever vessel or object 
of his enjoyment. For nothing can diminish or hedge in or 
hurt his luminous self-empire, svarajyam, his perfect possession 
of himself in infinite being, infinite delignt and the vastnesses 
of the drder of the Truth. e 

Therefore it is he that brings the seven delights, sapta ratna, 
to the giver of the sacrifice. He looses them forth on us; for 
they arc all there in the world as in the divine being, in ourselves 
also, aad have only to be loosed forth on our outer consciousness. 
The rich and varied amplitude of this sevenfold delight, perfect 
on all the planes of our being, is the bhaga, enjoyment or portion 
of Bhaga Savitri in the completed sacrifice, and it is that varied 
wealth which the Rishi seeks for himself and his fellows in the 
sacrifice by the acceptance of the divine Enjoyer. 

Shyavaswa then calls on Bhaga Savitri to vouchsafe to him 
even today a felicity not barren, but full of the fruits of activity, 
rich in the offspring of the soul, praj@vat saubhagam. Ananda is 
creative, it is jana, the delight that gives birth to life and world; 
only lct the things loosed forth on us be of the creation conceived 
in the terms of the truth and let all that belongs to the falsehood, 
to the evil dream created by the ignorance of the divine Truth, 
duhsvapnyam, be dismissed, dispelled away from our conscious 
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In the next verse he makes clearer the sense,of duhs- 
vapnyam. What he desires to be dispelled is all evil, visva 
duritani. Suvitam and duritam in the Veda mean literally 
right going and wrong going. Suvitam is truth of thought and 
action, duritam error or stumbling, sin and perversion. Suvitam 
is happy going, felicity, the path of Ananda; duritam is calamity, 
suffering, all ill result of error and ill doing. All that is evil, visva 
duritani, belongs to the evil dream that has to be turned away 
from us. Bhaga sends to us instead all that is good,—bhadram, 
good in the sense of felicity, the auspicious things of the divine 
enjoying, the happiness of the right activity, the right creation. 

For, in the creation of Bhaga Savitri, in his perfect and faultless 
sacrifice,—there is a double sense in the word sava, “loosing 
forth”, used of the creation, and the sacrifice, the libatién of the 
Soma,—men stand absolved from sin and blame by the Ananda, 
andgaso, blameless in the sight of Aditi, fit for the undivided and 
infinite consciousness of the liberated soul. The Ananda owing 
to that freedom is capable of being in them universal. They are 
able to hold by their thought all things of the delight, viva 
vamant; for in the dhi, the under:tandin« that holds and arranges, 
there is right arrangement of the world, perception of righi rela- 
tion, right purpose, right use, right fulfilment, the divine and 
blissful intention in all things. 

It is the universal Divine, the master of the Sat, from whom 
all things are created in the terms of the truth, satyam, that the 
sacrificers today by means of the sacred mantras seek fo accept 
into themselves under the name of Bhaga Savitri. It is the creator 
whose creation is the Truth, whose sacrifice is the outpouring of 
the truth through the outpouring of his own Ananda, his divine 
and unerring joy of being, into the human soul. He as Surya 
Savitri, master of the Truth, goes in front of both this Night and 
this Dawn, of the manifest consciousness and the unmanifest, 
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the ing being and the subconscient and superconscient whose 
interaction creates all our experiences; and in his motion he 
neglects nothing, is never unheeding, never falters. He goes in 
front of both bringing out of the night of the subconscient the 
divine Light, turning into the beams of that Light the uncertain 
or distorted reflections of the conscicnt, and always the thought 
is rightly placed. The source of all crror is misapplication, wrong 
placing of truth, wrong arrangement, wrong relation, wrong 
positing in time and place, object and order. But in the Master 
of Truth therc is ne such error, no such stumbling, no such 
wrong placing. 

Surya Savitri, who is Bhaga, stands between the Infinite and 
the created worlds withia us and without. All things that have 
to be born in the creative consciousness he receives into the 
Vijnana; there he puts it into its right place in the divine rhythm 
by the knowledge that listens and receives the Word as it descends 
and so he looses it forth into the movement of things, adsravayati 
slokena pra ca suvati. When in us each creation of the active 
Ananda, the prajãvat saubhagam, comes thus out of the unmani- 
fest, received and heard rightly of the knowledge in the faultless 
rhythm of things, then is our creation that of Bhaga Savitri, and 
all the births of that creation, our children, our offspring, prajd, 
apatyam, are things of the delight, vifva vamdni. This is the accom- 
plishment of Bhaga in man, his full portion of the world-sacrifice. 


VIII 
VAYU, THE MASTER OF THE LIFE ENERGIES 


RIG-VEDA IV. 48 


1. Do thou manifest the sacrificial energies that 
are unmanifested, even as a revealer of felicity and 
doer of the work; O Vayu, come in thy car of happy 
light to the drinking of the Soma-wine. 


2. Put away from thee all denials of expression 
and with thy steeds of the yoking, with Indra for 
thy charioteer come, O Vayu, in thy car of happy 
light to the drinking of the Soma-wine. 


3. The two that, dark, yet hold all substances, 
shall observe thee in their labour, they in whom are 
all forms. O Vayu, come in thy car of happy light 
to the drinking of the Soma-wine. 


4. Yoked let the ninety and nine bear thee, they 
who are yoked by the mind. O Vayu, come*in thy 
car of happy light to the drinking of the Soma- 
wine. 


5. Yoke, O Vayu, thy hundred brilliant steeds 
that shall increase, or else with thy thousand let 
thy chariot arrive in the mass of its force. 
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COMMENTARY 


THE psychological conceptions of the Vedic Rishis have often 
a marvcllous profundity and nowhere more than when they 
deal with the phenomenon cf the conscious activities of mind 
and life emerging out of the subconscient. It may be said, even, 
that this idea is the whole basis of the rich and subtle philosophy 
evolved in that early dawn of knowledge by these inspired Mys- 
tics. Nor has any other expressed it with a greater subtlety and 
felicity than the Rishi Vamadeva, at once one of the most pro- 
found seers and one of the sweetest singers of the Vedic age. 
One of his hymns, the last of thé fourth Mandala, is indeed the 
most important kcy we possess to the symbolism which hid be- 
hind the figures of the sacrifice those realities of psychological 
experience and perception deemed so sacred by the Aryan 
forefathers. 

In that hymn Vamadeva speaks of the ocean of the subconscient 
which underlies all our life and activities. Out of that ocean 
rises “the honeyed wave” of sensational existence with its un- 
delivered burden of unrealised delight climbing full of the 
Ghrta and the Soma, the clarified mental consciousness 
and the illumined Ananda that descends from above, to the 
heaven of Immortality. The “secret Name” of the mental con- 
sciousness, the tongue with which the gods taste the world, the 
nexus of Immortality, is the Ananda which the Som symbolises. 
For all this creation has been, as it were, cjccied into the sub- 
conscient by the four-horned Bull, the divine Purusha whose 
horns are infinite Existence, Consciousness, Bliss and Truth, 
In images of an energetic incongruity reminding us of the sublime 
grotesques and strange figures that have survived from the old 
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mystic and symbolic art of the prehistoric world, Vamgdeva des- 
cribes the Purusha in the figure of a man-bull, whose four horns 
are the four divize principles, his three feet or three legs the three 
human principles, mentality, vital dynamism and material sub- 
stance, his two heads the double consciousness of Soul and Nature, 
Purusha and Prakriti, his seven hands the seven natural 
activities corresponding to the seven principles. ‘“Triply bound” 
—bound in the mind, bound in the life-energies, bound in the 
body—‘“the Bull roars aloud; great is the Divinity that has 
ente-ed into mortals.” 

For the Ghrtam, the clear light of the mentality reflecting 
the Truth, has been hidden by the Panis, the lords of the lower 
sense-activity, and shut up in the subconscient; in our thoughts, 
in our desires, in our physical ‘consciousness the Light ‘and the 
Ananda have been triply cstablished, but they are concealed from 
us. It is in the cow, symbol of the Light from above, that the 
gods find the clarified streams of the Ghriam. These streams, 
says the Rishi, rise from the heart of things, from the ocean of 
the subconscient, Ardydt samudrdat, but they are confined in a 
hundred pens by the cnemy, Vritra, so that they may be kept 
from the eye of discernment, from the knowledge that labours 
in us to enlighten that which is concealed and deliver that which 
is imprisoned. They move in the path on the borders of the sub- 
conscient, dense if impetuous in their movements, limited by the 
nervous action, in small formations of the life-energy Vayu, 
vatapramiyah. Purified progressively by the experiences of the 
conscious heart and mind, these energies of Nature become 
finally capable of the marriage with Agni, the divine Will-force, 
which breaks down their boundaries and is himself nourished 
by their now abundant waves. That is the crisis of the being 
by which the mortal nature prepares its conversion to immortality. 

In the last verse of the hymn Vamadeva describes the whole 
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of existen te as established above in the seat of the divine Purusha, 
below in the ocean of the subconscient and in the Life, antah 
samudre hrd: antar dyust. The conscious mind is, then, the 
channel through which there is communication between the 
upper ocean and the lower, between superconscient and 
subconscient, the light divine and the original darkness of Nature. 

Vayu is the Lord of Lifc. By the ancient Mystics life was con- 
sidered to be a great force pervading all material cxistence and 
the condition of all its activities. It is this idea that was formulated 
later on in the conception of the Prana, the universal breath 
of life. All the vital and nervous activities of the human being 
fall within the definition of Prana, and belong to the domain of 
Vayu. Yet this great deity has comparatively few hymns to his 
share in the Rig-veda and even in those Suktas in which he is 
prominently invoked, does not usually figure alone but in company 
with others and as if dependent on them. He is especially coupled 
with Indra and it would almost seem as if for the functionings 
demanded from him by the Vedic Rishis he needed the aid of the 
superior deity. When there is question of the divine action of 
the Life-forces in man, Agni in the form of the Vedic Horse, 
Ashwa, Dadhikravan, takes usually the place of Vayu. 

If we consider the fundamental ideas of the Rishis, this posi- 
tion of Vayu becomes intelligible. The illumination of the 
lower being by the higher, the mortal by the divine, was their 
principa} concept. Light and Force, Go and Asva, the Cow 
and the Horse, were the object of the sacrifice. Force was the 
condition, Light the liberating agency; and Indra and Surya 
were the chief bringers of Light. Moreover the Force required 
was the divine Will taking possession of all the human energies 
and revealing itself in them; and of this Will, this force of 
conscious energy, taking possession of the nervous vitality 
and revealing itself in it, Agni more than Vayu and especially 


352 ON THE VEDA 


Agni Dadhikravan was the symbol. For it is Agni whd' is master 
of Tapas, the divine Consciousness formulating itself in universal 
energy, of whic the Prana is only a representative in the lower 
being. Therefore in Vamadeva’s hymn, the fifty-eighth of the 
fourth Mandala, it is Indra and Surya and Agni who effect the 
great manifestation of the conscious divinity out of the sub- 
conscient. Vata or Vayu, the nervous activity, is only a first 
condition of the emergent Mind. And for man it is the meeting 
of Life with Mind and the support given by the former to the 
evolution of the latter which is the important aspect of Vayu. 
Therefore we find Indra, Master of Mind, and Vayu, Master 
of Life, coupled together and the latter always somewhat depen- 
dent on the former; the Maruts, the thought-forces, although 
in their origin they seem to Fé as much powers of Vayu as of 
Indra, are more important to the Rishis than Vayu himself and 
even in their dynamic aspect arc more closely associated with 
Agni Rudra than with the natural chief of the legions of the 
Air. 
The present hymn, the forty-eighth of the Mandala is the 
last of three in which Vamadeva invokes Indra and Vava for 
the drinking of the Soma-wine. They are called in conjointly 
as the two lords of brilliant force, savasaspati, as in another hymn, 
in a former Mandala (I. 23-3), they are invoked as lords of thought, 
dhiyaspati. Indra is thc master of mental force, Vayu of nervous 
or vital force and their union is necessary for thought, and for 
action. They arc invited to come in one common chariot and 
drink together of the wine of the Ananda which brings with it 
the divinising energies. Vayu, it is said, has the right of the 
first draught; for it is the supporting vital forces that must first 
become capable of the ecstasy of the divine action. 

In the third hymn, in which the result of the sacrifice is defined, 
Vayu is alone invoked, but even so his companionship with Indra 
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is clearly indicated. He is to come in a chariot of happy bright- 
ness, like Usha in another hymn, to drink of the immortalising 
wine.! The chariot symbolises movement of energy and it is 
a glad movement of already illuminated vital energies that is in- 
voked in the form of Vayu. The divine utility of this brightly 
happy movement is indicated in the first three verses. 

The god is to manifest—he is to bring into the light of the con- 
scious activity sacrificial energies which are not yet manifested,? 
are yct hidden in the darkness of the subconscient. In the ritual- 
istic interpretation the phrase mey be translated, “Eat of offerings 
that have not been eaten” or, in 2nother sense of the verb vi, 
it may be rendcred “Arrive at sacrificial cnergies which have 
never been approached”; but all these renderings amount, sym- 
bolically, to the same psychological sense. Powers and activities 
that have not yet been called up out of the subconscient, have to 
be liberated from its secret cave by the combined action of Indra 
and Vayu and devoted to the work. 

For it is not towards an ordinary action of the nervous menta- 
lity that they arc called. Vayu is to manifest these energies as 
would “a revealer of the felicity, a doer of the Aryan work”, 
vipo na rdyo aryak. These words sufficiently indicate the nature 
of the energies that are to be evoked. Jt is possible, however, 
that the phrase may have a covert reference to Indra and thus 
indicate what is afterwards clearly expressed, the necersity 
that Vayu’s action should be governed by the illumined and aspir- 
ing force of the more brilliant god. For it is Indra’s enlighten- 
ment that leads to the secret of beatitude being revealed and he 
is the first labourer in the Work. To Indra, Agni and Surya 
among the gods is especially applied the term arya, which des- 


1 Vdyavd candrena rathena ydhi sutasya pitaye. 
3 Vili hotrd avitd. 
23 
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cribes with an untranslatable compactness those who pise tc the 
noble aspiration and who do the great labour as an offering in 
order to arrive at the good and the bliss. 

In the second verse the necessity of Indra’s guidance is affirmed 
expressly. Vayu is to come putting away all denials that may be 
opposed to the manifestation of the unmanuifested, niryuvdno 
asastih. The word asastif means literally “‘not-expressings” 
and describes the detention by cbscuring powers like Vritra 
of the light and power that are waiting to be revealed, ready 
to be called out into expression through the influence of the 
gods and by the instrumentality of the Word. The Word is the 
power that expresses, Sastram, gir, vacas. But it has to be 
protected and given its right effect by the divine Powers. Vayu 
is to do this office; he has to exgel all powers of denial, of obscura- 
tion, of non-manifzstation. To do this work he must arrive “with 
his steeds of her yoking and Indra for charioteer,” nzyutvdn 
wndrasarathih. The steeds of Indra, of Vayu, of Surya have 
each their appropriate name. Indra’s horses are hart or babhru, 
red gold or tawny yellow; Surya’s karit, indicating a more deep, 
fuJl and intense luminousness; Vayu’s are nrvut, steeds of the 
yoking, for they represent those dynamic movements which 
yoke the energy to its action. But although they are the horses 
of Vayu, they have to be driven ty Indra, the movements of the 
Master of nervous and vital energy guided by the ‘Master of 
mind. 

The third verse' would seem at first to bring in an unconnected 
idea; it speaks of a dark Heaven and Earth with all their forms 
obeying or following in their labour the movements of Vayu 
in his Indra-driven car. They are not mentioned by name but 
described as the two black or dark holders of substance or holders 


1 Anu krsne vasudhiti yemdte visvapesasd. 
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of wealtil, vasudhiti; but the latter word sufficiently indicates 
earth and by implication of the dual form Heaven also, its compa- 
nion. We must note that it is not Heaven the father and Earth 
the mother that are indicated, but the two sisters, rodasi, feminine 
forms of heaven and carth, who symbolise the gencral energies 
of the mental and physical cons:iousness. It is their dark states 
—the obscured consciousness between its two limits of the 
mental and the physical,—-which by the happy movement of the 
nervous dynamism begin to labour in accordance with the move- 
ment or under the control of Vayu and to yicld up their hidden 
forms; for all forms are concealed in them and they must be 
compelled to reveal them. Thus we discover that this verse 
completes the sense of the two that precede. For always when 
the Veda is properly understocr, its verses arc secen to unroll 
the thought with a profound logical coherence and pregnant 
succession. 

The two remaining Riks indicate the result produced by this 
action of Heaven and Earth and by their yielding up of hidden 
forms and unmanifested energies on the movement of Vayu as 
his car gallops towards the Ananda. First of all his horses are to 
attain their normally complete general number. “Let the ninety- 
nine be yoked and bear thee, those that are yoked by the mind.” 
The constantly recurring numbers ninety-nine, a hundred and a 
thousand have a symbolic significance in the Veda which it is 
very difficult to disengage with any precision. The secret is per- 
haps to be found in the multiplication of the mystic number seven 
by itself and its double repetition with a unit added before and at 
the end, making altogether 1-+49-+49-, 1 -100. Seven is the 
number of essential principles in manifested Nature, the seven 
forms of divine consciousness at play in the world. Each, formu- 


1 Vahantu tud manoyujo yuktdso navatir nava. 
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lated severally, contains the other six in itself; thusf the full 
number is forty-nine, and to this is added the unit above out of 
which all develops, giving us altogether a scale of fifty and form- 
ing the complete gamut of active consciousness. But there is also 
its duplication by an ascending and descending series, the de- 
scent of the gods, the ascent of man. This gives us ninety-nine, 
the number variously applied in the Veda to horses, cities, rivers, 
in each case with a separate but kindred symbolism. If we add 
an obscure unit below into which all desccnds to the luminous 
unit above towards which all ascends we have the full scale of 
one hundred. 

It is therefore a complex energy of consciousness which is to 
be the result of Vayu’s movement; it is the emergence of the 
fullest movement of the mental activity now only latent and 
potential in man,—the ninety and nine steeds that arc yoked by 
the mind. And in the next verse the culminating unit is added. 
We have a hundred horses, and because the action is now that 
of compiete luminous mentality, these steeds, though they still 
carry Vayu and Indra, are no lunger merely niyut, but hart, 
the colour of Indra’s brilliant bays.' “Yoke, O Vayu, a 
hundred of the brilliant ones, that are to be increased.” 

But why to be increased? Because a hundred represents the 
gencral fullness of the variously combined movements, but not 
their utter complexity. Each of the hundred can be multiplied 
by ten; all can be increased in their own kind: for that is the 
nature of the increase indicated by the word posyanaum. There- 
fore, says the Rishi, cither come with the general fullness of 
the hundred to be afterwards nourished into their full complexity 
of a hundred tens or, if thou wilt, come at once with thy thousand 
and let thy movement arrive in the utter mass of its entire 


1 Vayo satam harigdm yuvasva posydndm, 
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potential genergy.! It is the completely varied all-ensphering, all- 
energising mental illumination with its full perfection of being, 
power, bliss, knowledge, mentality, vital force, physical activity 
that he desires. For, this attaincd, the subconscient is com- 
pelled to yield up all its hidden possibilities at the will of the 
perfected mind for the rich and abundant movement of the 


perfected life. 


Uta vdte sahasrino ratha ã yãtu pdjasd. 


IX 
BRIHASPATI, POWER OF THE SOUL 
RIG-VEDA IY. 50 


1. He who established in his might the extremities 
of the earth, Brihaspati, in the triple world of our 
fulfilment, by his cry, on him the pristine sages 
meditated and, illumined, set him in their front 
with his tongue of ecstasy. 


2. They, O Brihaspati, vibrating with the impulse 
of their movement, rejoicing in perfected con- 
sciousness wove for us abundant, rapid, invincible, 
wide, the world from which this being was born. 
That do thou protect, O Brihaspati. 


3. O Brihaspati, that which is the highest supreme 
of existence, thither from this world they. attain 
and take their seat who touch the Truth. For 
thee are dug the wells of honey whitch dram this 
hill and their sweetnesses stream out on every side 
and break into overflowing. 


4. Brihaspati first in his birth from the vast 
light, in the highest heavenly space, with his seven 
fronts, with his seven rays, with his many births, 
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drives utterly away the darknesses that encompass 
us with his cry. 


s. He with his cohort of the rhythm that affirms, 
of the chant that illumines, has broken Vala into 
pieces with his cry. Brihaspati drives upward the 
Bright Ones who speed our offerings; he shouts 
aloud as he leads them, lowing they reply. 


6. Thus to the Father, the universal Godhead, 
the Bull of the herds, may we dispose our sacrifices 
and submission and oblations; O Brihaspati, full 
of energy and rich in offspring, may we become 
masters of the felicities. 


7. Verily is he King and conquers by his energy, 
by his heroic force all that is in the worlds that 
confront him, who bears Brihaspati in him well- 
contained and has the exultant dance and adores 
and gives him the first fruits of his enjoyment. 


8. Yea, he dwells firmly seated in his proper 
home and for him Ila at all times grows in rich- 
ness. To him all creatures of themselves submit, 
the King, he in whom the Soul-Power goes in 
front. 
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9. None can assail him, he conquers utterly all 
the riches of the worlds which confront him and 
the world in which he dwells; he who for the Soul- 
Power that secks its mamifestation creates in him- 
self that highest good, is cherished by the gods. 


10. Thou, O Brihaspati, and Indra, drink the 
Soma-wine rejoicing in this sacrifice, lavishing 
substance. Let the powers of its delight enter into 
you and take perfect form, control in us a felicity 
full of every energy. 

II. O Brihaspati, O Indra, increase in us together 
and may that your perfection of mind be created 
in us; foster the thoughts, bring out the mind’s 
multiple powers; destroy all poverties that they 
bring who seek to conquer the Aryan. 


COMMENTARY 


BRINASPATI, Brahmanaspati, Brahmi are the three names of 
the god to whom the Rishi Vamadeva addresses this mystic 
hymn of praise. In the later Puranic theogonies Brihaspati and 
Brahmi have long become separate deities. Rrahmā is the 
Creator, one of the Three who form the great Puranic Trinity; 
Brihaspati is a figure of no great importance, spiritual teacher 
of the gods and incidentally guardian of the planet Jupiter; 
Brahmanaspati, the middle term which once linked the two, 
has disappeared. To restore the physiognomy of the Vedic 
deity we have to reunite what Has been disjomned and correct 
the values of the two separated terms in the light of the original 
Vedic conceptions. 

Brahman in the Veda signifies ordinarily the Vedic Word 
or Mantra in its profoundest aspect as the expression of the 
intuition arising out of the depths of the soul or being. It is a 
voice of the rhythm which has created the worlds and creates 
perpetually. All world is expression or manifestation, creation 
by the Word. Conscious Being luminously manifesting its con- 
tents in itself, of itself, atman, is the superconscicnt; holding 
its contents obscurely in itself it is the subconscient. The higher, 
the self-[uminous descends into the obscure, into the night, 
into darkness concealed in darkness, tamah tamasd giidham, 
where all is hidden in formless being owing to fragmentation of 
consciousness, tucchyenabhoapilitam. It arises again out of 
the Night by the Word to reconstitute in the conscient its vast 
unity, tan mahinajdyataikam. This vast Being, this all-containing 
and all-formulating consciousness is Brahman. It is the 
Soul that emerges out of the subconscient in Man and rises 
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towards the superconscient. And the word of creative Power 
welling upward out of the soul is also brahman. 

The Divine, the Deva, manifests itself as conscious Power 
of the soul, creates the worlds by the Word out of the waters 
of the subconscient, apraketam salilam sarvam,—the incon- 
scient ocean that was this all, as it is plainly termed in the great 
Hymn of Creation (X. 129). This power of the Deva is Brahmi, the 
stress in the name falling more upon the conscious soul-power 
than upon the Word which expresses it. The manifestation of 
the different world-planes in the conscient human being cul- 
minates in the manifestation of the superconscient, the Truth 
and the Bliss, and this is the office of the supreme Word or 
Veda. Of this supreme Word Brihaspati is the master, the stress 
in this name falling upon thespotency of the Word rather than 
upon the thought of the general soul-power which is behind it. 
Brihaspati gives the Word of knowledge, the rhythm of expression 
of the superconscient, to the gods and especially to Indra, the 
lord of Mind, when they work in man as “Aryan” powers for 
the great consummation. It is easy to see how these concep- 
tions came to be specialised in the broader, but less subtle and 
profound Puranic symbolism into Brahmi, the Creator, and 
Brihaspati, the tcacher of the gods. In the name, Brahmanas- 
pati, the two varying stresses are unified and equaljsed. It is 
the link-name between the general and the special aspects of 
the same deity. i 

Brihaspati is he who has established firmly the limits and 
definitions of the Earth, that is to say of the material conscious- 
ness. The existence out of which all formations are made is an 
obscure, fluid and indeterminate movement,—sahlam, Water. 
The first necessity is to create a sufficiently stable formation out 
of this flux and running so as to form a basis for the life of the 
conscient. This Brihaspati does in the formation of the physicat 
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consciousñess and its world, sahasd, by force, by a sort of mighty 
Constraint upon the resistance of the subconscient. This great 
creation he effects by establishing the triple principle of mind, 
life and body, always present together and involved in each other 
or evolved out of each other in the world of the cosmic labour 
and fulfilment. The three togcther form the triple seat of Agni 
and there he works out the gradual work of accomplishment 
or perfection which is the object of the sacrifice. Brihaspati 
forms by sound, by his cry ravena, for the Word is the cry 
of the soul as it awakens to ever-new perceptions and forma- 
tions. ““He who established firmly by force the ends of the 
earth, Brihaspati in the triple seat of the fulfilment, by his 


cry.” 1 A 

On him, it is said, the ancient. or pristine Rishis meditated; 
meditating, they became illumined in mind; illumined, they 
set him in front as the god of the ecstatic tongue, mandrajthvam, 
the tongue that takes joy of the intoxicating wine of Soma, 
mada, madhu, of that which is the wave of sweetness, madhuman 
ürmih (IX. 110-11), hidden in the conscient existence and out of it 
progressively delivered.* But of whom is there question? The 
seven divine Rishis, rsayo divyah, who fulfilling consciousness in 
each of its seven principles and harmonising them together 
superintend the evolution of the world, or the human fathers, 
pitaro manusyah, who first discovered the higher knowledge 
and formulated for man the infinity of the Truth-consciousness ? 
Either may be intended, but the reference seems to be rather to 
the conquest of the Truth by the human fathers, the Ancients. 
The word didhyanah in the Veda means buti shining, becoming 
luminous, ard thinking, meditating, fixing in the thought. It 


1 Yas tastambha sahasd vi jmo antdn, brhaspatis trisadastho ravena. 
3 Tam pratndsa rsayo didhyadnadh, puro viprd dadhire mandrajihvam. 
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is constantly being used with the peculiar Vedic figure &f a double 
or complex sense. In the first sense it must be connected with 
viprah, and th. suggestion is that the Rishis became more and 
more luminous in thought by the triumphant force of Brihaspati 
until they grew into Illuminates, viprah. In the second it is 
connected with dadhire and suggests that the Rishis, meditating 
on the intuitions that rise up from the soul with the cry of 
Brihaspati in the sacred and enlightening Word, holding them 
firmly in the thought, became illuminated in mind, open to the 
ful! inflow of the superconscient. They were thus able to bring 
into the front of the conscious being that activity of the soul- 
thoughts which works usually in the background, veiled, and to 
make it the leading activity of their nature. As a result 
Brihaspati in them became ,ble to taste for them the bliss of 
existence, the wine of Immortality, the supreme Ananda. The for- 
mation of the definite physical consciousness is the first step, 
this awakening to the Ananda by the bringing forward in mind 
of the intuitive soul as the leader of our conscious activities 
is the consummation or, at least, the condition of the 
consummation. 

The result is the formation of the Truth-consciousness in 
man. The ancient Rishis attauncd to the most rapid vibration 
of the movement; the most full and swift streaming of the flux 
of consciousness which constitutes our active existence, no 
longer obscure as in the subconscient, but full of the joy of per- 
fected conscicusness,—not apraketam like the Ocean described 
in the Hymn of Creation, but supraketam. Thus they are des- 
cribed, dhunetayah svpraketam madantah. With this attain- 
ment of the full rapidity of the activities of consciousness unified 
with its full light and bliss in the human mentality they have 
woven for the race by the web of these rapid, luminous and 
joyous perceptions the Truth-consciousness, Ktam Brhat, which 
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is the wontb or birth-place of this conscient being. For it is out 
of the superconsciecnt that existence descends into the sub- 
conscient and carries with it that which emerges herc as the 
individual human being, the conscious soul. The nature of 
this Truth-consciousness is in itself this that it is abundant in 
its outhowings, prisantam, or, it may be, many-coloured in the 
variety of its harmonised qualiucs; it is rapid in its motion, 
srpram; by that luminous rapidity it triumphs over all that 
secks to quell or break it, it is adabdham; above all it is wide, 
vasi, infinite, ärvam. In all these respects it is the opposite 
of the first limited movement which emerges out of the sub- 
conscient; for that is stinted and grey, slow and hampered, easily 
overcome and broken by the opposition of hostile powers, scanty 
and bounded in its scope.' But t! is Truth-consciousness mani- 
fested in man is capable of being again veiled from him by the 
insurgence of the powers that deny, the Vritras, Vala. The Rishi 
therefore prays to Brihaspoti to guard it against that obscuration 
by the fullness of his soul-force. 

The Truth-consciousnes: is the foundation of the supercon- 
scient, the nature of which is the Bliss. It 1s the supreme of the 
supraconscicnt, paramd puardvat, from which the being has 
descended, the parama pardrdfa of the Upanishads, the existence 
of Sachchidananda. It is to that highest existence that those 
arise out of this physical consciousness, ata}, who like the an- 
cient Rishis enter into contact with the Truth-consciousness.? 
They make it their seat and home, saya, okas. For in the 
hill of the physical being there are dug for ths soul those 
abounding wells of swectness which d'an out of us hard 


1 Dhunetayah supraketam madanto, brhaspate abhi ye nas tatasres Prg- 
antam srpram adabdham arvam, brhaspate rakgatdd asya ycmm. 
2 Brhaspate yd paramd pardvad, ata @ te rtasprfo nisedut. 
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rigidity the concealed Ananda; at the touch of the Truth the 
rivers of honey, the quick pourings of the wine of Immortality 
trickle and strram and break out into a flood of abundance over 
the whole extent of the human consciousness.! 

Thus Brihaspati, becoming manifest first of the gods out 
oi the vastness of that Light of Truth-consciousness, in that 
highest heavenly space of the supreme superconscient, maho 
jyotisah parame vyoman, presents himself in the full sevenfold 
aspect of our conscious being, multiply born in all the forms of 
th: interplay of its seven principles ranging from the material 
to the purest spiritual, luminous with their sevenfold ray which 
lights all our surfaces and all our profundities, and with his 
triumphant cry dispels and scatters all powers of the Night, 
ail encroachments of the Ingonscient, all possible darknesses.* 

It is by the powers of the Word, by the rhythmic army of 
the soul-forces that Bribaspati brings all into expression and 
dispelling all the darknesscs that encompass us makes an end 
of the Night. These are the “Brahmi”s of the Veda, charged 
with the word, the brahman, the mantra; it is they in the sacri- 
fice who raise heavenward the divine Rik, the Stubh or Stoma. 
Rik, connected with the Word arka which means light or illu- 
mination, 1s the Word considered as a power of realisation in the 
illuminating consciousness; stubh is the Word considered as a 
power which affirms and confirms in the settled ‘rhythm of 
things. That which has to be expressed is realised in conscious- 
ness, affirmed, finally confirmed by the power of the Word. 
The “Brahma”’s or Brihmana forces are the priests of the Word, 
the creators by the divine rhythm. It is by their cry that 
Brihaspati breaks Vala into fragments. 


1 Tubhyam khdtd avatd adridugdhd, maahvak scotont: abhito virapsam, 
2 Brhaspatih prathamam jayamdno, maho jyotişab parame vyoman; 
Saptdsyas tuviyjdto raveya, vi saptarasmir adhamat tamdnsi. 
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As Vritra is the enemy, the Dasyu, who holds back the flow 
of the sevenfold waters of conscient existence,—Vritra, the 
personification of the Inconscient, so Vala is the enemy, the 
Dasyu, who holds back in his hole, his cave, bilam, guhad, the 
herds of the Light; he is the personification of the subconscient. 
Vala is not himself dark or inconscient, but a cause of darkness. 
Rather his substance 1s of the light, valasya gomatah, valasya 
govapusah, but he holds the light in himself and denies its 
conscious manifestation. He has to be broken into fragments 
in order that the hidden lustres may be liberated. Their escape 
is expressed by the emergence of the Bright Ones, the herds 
of the Dawn, from the cavern below in the physical hill and 
their driving upward by Brihaspati to the heights of our being 
whither ‘with them and by them we climb. He calls to them with 
the voice of the superconscient knowledge; they follow him with 
the response of the conscious intuition. They give in their 
course the impulsion to the activities which form the material 
of the sacrifice and constitute the offerings given to the gods and 
these also are carried upward till they reach the same divine 
goal. 

This self-expressive Soul, Brihaspati, is the Purusha, the 
Father of all things; it is the universal Divinity; it is the Bull of 
the herds. the Master and fertilizer of all these luminous ener- 
gies evolVed or involved, active in the day or obscurely working 
in the night of things, which constitute the becoming or world- 
existenct, bhkuvanam. To the Purusha under the name of 
Brihaspati the Rishi would have us dispose in the order of a sacri- 
fice all the materials of our being by sacrificial action in which 
they are given up to the All-Soul as acceptable oblations offered 


1 Sa sustubhd sa rkvatd ganena, valam ruroja phaligam ravega; 
Brhaspanr usriyd havyasiidah, kanikradad vdvasatir uddjat. 
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with adoration and surrender. By the sacrifice we shajl become 
through the grace of this godhead full of heroic energy for the 
battle of life, rich in the offspring of the soul, masters of the 
felicitices which are attained by divine enlightenment and right 
action. ' 

For the soul’s energy and overcoming force are perfected in 
the human being who bears in himself and is able to bear firmly 
this conscious Soul-Power brought forward as the leading agency 
in the nature, who arrives by it at a rapid and joyous movement 
of the inner activities as did the pristine sages, compasses that 
harmonious bound and gallop of the steed of Life within and 
adores always this godhead giving it the first fruits of results and 
enjoyments. By that energy he throws himself upon and masters 
all that comes to him in the pirths, the worlds, the planes of 
consciousness that open upon his perception in the progress of 
the being. He becomes the king, the samrat, ruler of his 
world-environment.? 

For such a soul attains to a firmly settled existence in its o va 
proper home, the Truth-consciousness, the infinite totality, and 
for it at all times Ila, the highest Word, premier energy of the 
Truth-consciousness, she who is the dircct revealing vision in 
knowledge and becomcs in that knowledge the spontaneous self- 
attainment of the Truth of thing. in action, result and experience, 
—lIla grows perpetually in body and richness. To him all crea- 
tures of themselves incline, they submit to the Truth in him 
because it is one with the Truth in themselves. For the con- 
scious Soul-Power that is the universal creator and realiser, 


1 Bod pure visvadevaya vne, yajñair uidhema namasd havirbhih, 
Brhaspate suprajd viravanto, vayam svāma patayo raylgam. 

2 Sa id rdja pratyanydni vised, susmena tasthav abhu viryega; Brhas- 
patim yah subhrtam vibharti, valgiyati vandate pirvabhdjam. 
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leads in aJl his activities. It gives him the guidance of the Truth 
in his relations with all creatures and therefore he acts upon them 
with an entire and spontaneous mastery. This is the ideal state 
of man that the soul-force should lead him, Brihaspati, Brahmi, 
the spiritual light and counsellor, and he realising himself as 
Indra, the royal divinity of action, should govern himself and 
all his environment in the rıght of their common Truth. Brahma 
rajani pirva eti.' 

For this Brahma, this creative Soul seeks to manifest and 
increase himself in the royalty of the human nature and he 
who attains to that royalty of light and power and creates in 
himself for Brahma that highest human good, finds himself al- 
ways cherished, fostered, increased by all the divine cosmic 
powers *who work for the supreme consummation. He wins 
all those posscssions of the soul which are necessary for the 
royalty of the spirit, those that belong to his own plane of 
consciousness, aiid those that present themselves to him from 
other planes of consciousness. Nothing can assail or affect his 
triumphant progress.* 

Indra and Brihaspati are thus the two divine powers whose 
fullness in us and conscious possession of the Truth are the 
conditions of our perfection. Vamadeva calls on them to drink 
in this great sacrifice the wine of immortal Ananda, rejoicing in 
the intoficauon of its ecstasies, pouring out abundantly the 
substance and riches of the spirit. Those outpourings of the 
supercoascient beatitude must enter into the soul-force and 
there take being perfectly. Thus a felicity will be formed, a 


1 Sa ıt kseté sudinta okasi sve, tasma Ild pinvate visvadanim; tasmat 
vişah svayamevd namante, yasmin brahmd rdjani purva ett. 

a Apratito tayat sam dhandai, pratyanydnit uta yd sajanyd; avasyave 
yo varivah krnoti, brahmane rdjd tam avanti devah. 


24 
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governed harmony, replete with all the energies and „capacities 
of the perfected nature which is master of itself and its world. 

So let Brihaspati and Indra increase in us and that state of right 
mentality which together they build will be manifested; for that 
is the final condition. Let them foster the growing thoughts 
and bring into expression those energies of the mental being 
which by an enriched and multiple thought become capable of 
the illumination and rapidity of the Truth-consciousness. The 
powers that attack the Aryan fighter, would create in him po- 
verties of mind and poverties of the emotive nature, all infeli- 
cities. Soul-force and mental-force increasing together, destroy 
all such poverty and insufficiency. Together they bring man 
to his crowning and his perfect kinghood.? 


1 Indras ca somam prbatam brhaspate, asmin yajfie mandasdnd vrsgan- 
vas; ad vam visantu indavah svdbhuvo, asme rayim sarvaviram ni 
yacchatam. 

a Brhaspate indra vardhatam nah, sacd sd vdm sumatir bhiltu asme; 
dvistam dhiyo jigrtam purandhir, jajastam aryo vanusdm aratib. 


X 
THE ASHWINS, LORDS OF BLISS. 


RIG-VEDA. IV. 45. 


I. Lo, that Light is rising up and the all- 
pervading car is being yoked on the high level of this 
Heaven; there are placed satisfying delights in their 
triple pairs and the fourth skin of honey overflows. 


2. Full of honey upward rise the delight; upward 
horses and cars in the wide-shinings of the Dawn 
and they roll aside the veil of darkness that en- 
compassed on every side and they extend the 
lower world into a shining form like that of the 
luminous heaven. 


3. Drink of the honey with your honey-drinking 
mouths, for the honey yoke your car beloved. 
With the honey you gladden the movements and 
its paths; full of honey, O Ashwins, is the skin that 
you Bear. 


4. Full of the honey are the swans that bear 
you, golden-winged, waking with the Dawn, and 
they come not to hurt, they rain forth the waters, 
they are full of rapture and touch that which holds 
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the Rapture. Like bees to pourings of honey you 
come to the Soma-offerings. 


5. Full of the honey the fires lead well the sacri- 
fice and they woo your brightness, O Ashwins, day 
by day, when one with purified hands, with a per- 
fect vision, with power to go through to the goal, 
has pressed out with the pressing-stones the honeyed 
Soma-wine. 


6. Drinking the wine near them, the fires ride 
and run and extend the lower world into a shining 
form like that of the luminous heaven. The Sun 
too goes yoking his steeds; by force of Nature’s 
self-arranging you move consciously along all 
paths.! 


7. 1 have declared, O Ashwins, holding the 
Thought in me, your car that is undecaying and 
drawn by perfect steeds,--your car by which you 
move at once over all the worlds towards the en- 
joyment rich in offerings that makes through to 
the goal. 


1 Or, ‘you take knowledge of all the paths in their order.’ 


COMMENTARY 


Tue hymns of the Rig-veda addressed to the two shining Twins, 
like those addressed to the Ribhus, are full of symbolic expressions 
and unintelligible without a firm clue to their symbolism. The 
three leading features of these hymns to the Ashwins are the 
praise of their chariot, their horses and their rapid all-pcrvading 
movement; their seeking of honey and their joy in the honey, 
niadhu, and the satisfying delights that they carry in their car; 
and their close association with the Sun, with Sury4 the daughter 
of the Sun and with the Dawn. 

The Askwins like the other feds descend from the Truth- 
consciousness, the Rtam; they are born or manifested from 
Heaven, from Dyau, the pure Mind; their movement pervades 
all the worlds,—the effect of their action ranges from the body 
through the vital being and the thought to the superconscient 
Truth. It commences indeed from the ocean, from the vague 
of the being as it emerges out of the subconscient and they 
conduct the soul over the flood of these waters and prevent 
its foundering on its voyage. They are therefore Nasatyd, lords 
of the mevement, leaders of the journey or voyage. 

They help man with the Truth which comes to them especially 
by assoaiation with the Dawn, with Surya, lord of the Truth, 
and with Surya, his daughter, but they help him more charac- 
teristically with the delight of being. They are lords of bliss, 
Subhaspati; their car or movement is loaded with the satisfactions 
of the delight of being in all its planes, they bear the skin full 
of the overflowing honey; they seek the honey, the sweetness, 
and fill all things with it. They are therefore effective powers 
of the Ananda which proceeds out of the Truth-consciousness 
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and which manifesting itself variously in all the three worlds 
maintains man in his journey. Hence their action is in all the 
worlds. They are especially riders or drivers of the Horse, 
Ashwins, as their name indicates,—they use the vitality of the 
human being as the motive-force of the journey: but also they 
work in the thought and lead it to the Truth. They give health, 
beauty, wholeness to the body; they are the divine physicians. 
Of all the gods they are the most ready to come to man and to 
create for him ease and joy, dgamstha, Subhaspati. For this is 
their peculiar and perfect function. They are essentially lords 
of weal, of bliss, subhaspati. 

This character of the Ashwins is brought out with a continual 
emphasis by Vamadeva in the present hymn. In almest every 
verse occurs with a constant ite: ation the words madhu, madhuman, 
honey, honied. It is a hymn to the sweetness of existence; it 
is a chant of the delight of being. 

The great Light of lights, the Sun of Truth, the illumination 
of the Truth-consciousness is rising up out of the movement of 
life to create the illumined Mind, Swar, which completes the 
evolution of the lower triple world. Esa sya bhdnur udiyarti. 
By this rising of Sun in man, the full movement of the Ashwins 
becomes possible; for by the Truth comes the realised Delight, 
the heavenly beatitude. Therefore, the chariot of the Ashwins 
is being yoked upon the height of this Dyau, the high level or 
plane of the resplendent mind. That chariot is all-pervading; 
its motion goes everywhere; its speed runs freely on all planes 
of our consciousness. Yujyate rathah parijma divo asya sdnavt. 

The full all-pervading movement of the Ashwins brings with 
it the fullness of all the possible satisfactions of the delight of 
being. This is expressed symbolically in the language of the 
Veda by saying that in their car are found the satisfactions, 
prksasah, in three pairs, prksdso asmin mithund adhi trayah. 
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The word prksa, is rendered food in the ritual interpretation 
like the kindred word prayas. The root means pleasure, full- 
ness, satisfaction, and may have the material sense of a “delicacy” 
or satisfying food and the psychological sense of a delight, pleasure 
or satisfaction. The satisfactions or delicacies which are carried 
in the car of the Ashwins are, then, in three pairs; or the phrase. 
may simply mean, they are three but closely associated together. 
In any case, the reference 1s to the three kinds of satisfaction or 
pleasure which correspond to the three movements or worlds 
of our progressive consciousncss,—satisfactions of the body, 
satisfactions of vitality, satisfactions of the mind. If they are 
in three pairs, then we must understand that on each plane 
there is a double action of the delight corresponding to the 
double “and united twinhood of the Ashwins. It is difficult in 
the Veda itself to distinguish between these brilliant and happy 
Twins or to discover what each severally represents. We have 
no such indication as is given us jn the case of the three Ribhus. 
But perhaps the Greek names of these two Dioskouroi, divo 
napata, sons of Heaven, contain a clue. Kastor, the name of 
the elder, seems to be Kashitri, the Shining One; Poludeukes! 
may possibly be Purudansas, a name which occurs in the Veda 
as an epithet of tihe Ashwins, the Manifold in activity. If so, 
the twin birth of the Ashwins recalls the constant Vedic dualism 
of Power and Light, Knowledge and Will, Consciousness and 
Energy, Go, and -lsva. In all the satisfactions brought to us 
by the Ashwins these two elements are inseparably united; where 
the form is that of the Light or Consciousness. there Power and 
Energy are contained; where the form is that of the Power or 
Energy, there Light and Consciousness are contained. 


1 The k of Poludcukes points to an original §; the name would then be 
Purudansas; but such fluctuations between the various sibilants were 
common enough in the early fluid state of the Aryan tongues. 
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But these three forms of satisfaction are not all that their chariot 
holds for us; there is something else, a fourth, a skin full of honey 
and out of this skin the honey breaks and overflows on every side. 
Drtis turtyo madhuno vi rapSaté. Mind, life and body, these are 
three; furiya, the fourth plane of our consciousness, is the super- 
conscient, the Truth-consciousness. The Ashwins bring with 
them a skin, drt, literally a thing cut or torn, a partial forma- 
tion out of the Truth-consciousness to contain the honey of the 
superconscient Beatitude; but ıt cannot contain it; that unconquer- 
ably abundant and infinite sweetness breaks out and overflows 
everywhere drenching with delight the whole of our existence. 

With that honey the three pairs of satisfactions, mental, vital, 
bodily, are impregnated by this all-pervasive overflowing plenty 
and they become full of its s:eetness, madhumantah. And so 
becoming, at once they begin to move upward. Touched by the 
divine delight all our satisfactions in this lower world soar upward 
irresistibly attracted towards the superconscient, towards the 
Truth, towards the Beatitude. And with them,—for, secretly 
or openly, consciously or subconsciously it is the delighi of bemg 
that is the leader of our activities—all the chariots and Forses of 
these gods take thc same soaring upward movement. All the 
various movements of our being, all the forms of Force that give 
them their impulsion, a!l follow the ascending light of Truth 
towards its home. Ud vdm prksaso madhumanta trate, ratha 
agvdsa usaso vyustisu. 

“In the wide-shinings of the Dawn” they rise; for Dawn i is the 
illumination of the Truth rising upon the mentality to bring 
the day of full consciousness into the darkness or half-lit night of 
our being. She comes as Dakshina, che pure intuitive discern- 
ment on which Agni the God-force in us feeds when he aspires 
towards the Truth or as Sarama, the discovering intuition, who 
penetrates into the cave of the subconscient where the niggard 
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lords of sense-action have hidden the radiant herds of the Sun 
and gives information to Indra. Then comes the lord of lumi- 
nous Mind and breaks open the cave and drives upward the herds, 
udajat, upwards towards the vast Truth-consciousness, the own 
home of the gods. Our conscious existence is a hill (adri) with 
many successive levels and elevations, sdnini; the cave of the 
subconscient is below; we climb upwards towards the godhead 
of the Truth and Bliss where are the seats of Immortality, 
yatramrtasa dsate.! 

By this upward movement of the chariot of the Ashwins with its 
burden of uplifted and transformed satisfactions the veil of Night 
that encompasses the worlds of being in us is rolled away. All 
these worlds, mind, life, body, are opened to the rays of the Sun 
of Truth. This lower world in uy rajas, is extended and shaped 
by this ascending movement of all its powers and satisfactions 
into the very brightness of the luminous intuitive mind, Swar, 
which receives directly the higher Light. The mind, the act, 
the vital, emotional, substantial existence, all becomes full of the 
glory and the intuition, the power and the light of the divine Sun, 
—tut savitur varenyam bhargo devasya.? The lower mental 
existence is transformed into an image and reflection of the 
higher Divine. Apornuvantas tama d parivrtam, svar na sukram 
tanvanta g rajah. 

This verse closes the general description of the perfect and 
final moyement of the Ashwins. In the third the Rishi Vamadeva 
turns to his own ascension, his own offering of the Soma, his 
voyage and sacrifice; he claims for it their beatific and glorifying 
action. The mouths of the Ashwins are made to drink of the sweet- 
ness; in his sacrifice, then, let them drink of it. Madhvah pibatam 


1 Rv. IX. 15-2. 
2 The great phrase of the Gayatri. (Rv. III. 62-10). 
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madhupebhir äsabhih. Let them yoke their chariot for the honey, 
their chariot beloved of men; uta priyam madhune yunjdtham 
ratham. For man’s movement, his progressive activity, is made 
by them glad 1n all its paths with that very honey and sweetness 
of the Ananda. A vartanim madhund jinvathas pathah. For they 
bear the skin full and overflowing with its honey. Drtim vahethe 
madhumantam asvina. By the action of the Ashwins man’s progress 
towards the beatitude becomes itself beatific; all his travail and 
struggle and labour grows full of a divine delight. As it is said in 
the Veda that by Truth is the progress towards the ‘Truth, that is 
to say, by the growing law of the Truth in the mental and physical 
consciousness we arrive finally beyond mind and body to the 
superconscient Truth, so here it is indicated that by Ananda is 
the progress towards the Anarda,—by a divine delight growing 
in all our members, in all our activities we arrive at the 
superconscious beatitude. 

In the upward movement the horses that draw the chariot of 
the Ashwins change into birds, into swans, hansdsah. The Bird in 
the Veda is the symbol, very frequently, of the soul liberated and 
upsoaring, at other times of energics so liberated and upsoaring, 
winging upwards towards the heights of our being, winging 
widely with a free flight, no longer involved in the ordinary 
limited movement or labouring gallop of the Life-energy, 
the Horse, Asva. Such are the energies that draw the free car of 
the Lords of Delight, when there dawns on us the Sun of the 
Truth. These winged movements are full of the honey showered 
from the overflowing skin, madhumantah, They are unassailable, 
asrdhah, they come to no hurt in their flight; or, the sense may 
be, they make no false or hurtful movement. And they are 
golden-winged, hiranyaparnah. Gold is the symbolic colour of 
the light of Surya. The wings of these energies are the full, 
satisfied, attaining movement, parna, of his luminous knowledge. 
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For these are the birds that awake with Dawn; these are the 
winged energies that come forth from their nests when the 
feet of the daughter of Heaven press the levels of our human 
mentality, divo asya sadnavi. Such are the swans that bear the 
swift-riding Twins. Hansdso ye vam madhumanto asridho, 
hiranyaparnd uhuva usarbudhah. 

Full of the honey these winged energies shower on us as they 
rise the abundance of the waters of heaven, the full outpouring 
of the high mental consciousness; they are instinct with ecstasy, 
with rapture, with the intoxication of the immortal wine; and 
they touch, they come into conscious contact with that super- 
conscient being which is eternally in possession of the ecstasy, 
rapturous for ever with its divine intoxication. Udapruto mandino 
mandinisprsah. Drawn by them tke Lords of delight come to the 
Rishi’s Soma-offering like bees to tricklings of honey; madhvo 
na maksah savanant gacchathah. Makers themselves of the 
sweetness, they like the bees seek whatever sweetness can serve 
them as their material for more delight. 

In the sacrifice the same movement of general illumination al- 
ready described as the result of the ascending flight of the Ashwins 
is now described as being effected by the aid of the fires of Agni. 
For the flames of the Will, the divine Force burning up in the 
soul, ara also drenched with the overflowing sweetness and 
therefore they perform perfectly from day to day their great 
office of leading the sacrifice’ progressively to its goal. For that 
progress they woo with their flaming tongues the daily visitation 
of the brilliant Ashwins who arc bright with the light of the intui- 


1 Adhvara, the word for sacrifice, 1s really an adjcctive and the full 
phrase is adhvara yajña, sacrificial action travelling on the path, the sacri- 
fice that is of the nature of a progression or journey. Agni, the Will is the 
leader of the sacrifice. - 
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tive illuminations and uphold them with their thought of flashing 
energy.’ Svadhvaradso madhumanta agnaya usrad jarante prati 
vastor asvind. 

This aspiration of Agni happens when the Sacrificer with pure 
hands, with a perfectly disceruing vision, with powcr in his soul 
to travel to the end of its pilgrimage, to the goal of the sacrifice 
through all obstacles, breaking all opposers, has pressed out the 
immortalising winc with the pressing-stones and that too becomes 
full of the honey of the Ashwins. Yan niktahastas taranir vicak-~ 
sanah, somam susiva madhumantam adribhth. For the individual’s 
delight in things is met by the Ashwin;’ triple satisfactions and by 
the fourth, the delight pouring from the Truth. The cleansed 
hands of the Sacrificer, niktahastah, are possibly symbolic? of the 
purified physical being; the peWwer comes from a fulfilled life- 
energy; the force of clear mental vision, vicaksana, is the sign 
of the truth-illumined mind. These are the conditions in mind, 
life and body for the overflowing of the honey over the triple 
satisfactions of the Ashwins. 

When the sacrificer has thus pressed out the honey-filled de- 
light of things in his sacrificc, the flames of the Wul are able to 
drink them from near, they are not compelled to bring them 
meagrely or with pain from a distant and hardly accessible plane 
of consciousness. Therefore, dnaking immediately and freely, 
they become full of an exultant force and swiftness and run and 
race about over the whole field of our being to extend and build 
up the lower consciousness into the shining image of the world 
of free and luminous Mind. Akenipdso ahabhir davidhvatah, 
svar na sukram tanvanta d rajah. The formula used is repeated 


1 Saviavd dhyd Rv. I. 3-2. 
3 The hand or arm is often, however, otherwise symbolic, especially 
when it is two hands or arms of Indra that are in question. 
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without variations from the second Rik; but here it is the flames 
of the Will full of the fourfold satisfaction that do the work. There 
the free upsoaring of the gods by the mere touch of the Light and 
without effort; here the firm labour and aspiration of man in his 
sacrifice. For then it is by Time, by the day, that the work is per- 
fected, ahabhif, by successive dawns of the Truth cach with its 
victory over the night, by the unbroken succession of the sisters 
of which we have had mention in the hymn to the divine Dawn. 
Man cannot seize or hold at once all that the illumination brings 
to him; it has to be repcated constantly so that he may grow in 
the light. 

But not only the fires of the Will are at work to transform the 
lower consciousness, The Sun of Truth yokes also his lustrous 
coursers*and is in movement; si#raf cid asvdn yuyujana tyate. The 
Ashwins too take knowledge for e human consciousness of all 
the paths of its progress so that it may effect a complcte, harmo- 
nious and many-sided movement. This movement advancing 
in many paths is combined ın the light of the divine Knowledge 
by the spontancous sclf-arranging action of Nature which she 
assumes when the will and the knowledge are wedded ın the per- 
fect harmony of a fully self-conscious, intuitively guided action. 
Visudn anu svadhayd cetathas pathah. 

Vamadeva closes his hymn. He has been able to hold firmly 
the shining Thought with its high illumination and has expressed 
in himsclf by the shaping and fixing power of the Word the 
chariot, that is to say, the immortal movement of the delight of 
the Ashwins; the movement of a bliss that does not fade or grow 
old or exhaust itself,;—it is ageless and undecaying, ajarah,— 
becausc it is drawn by perfect and liberated energies and not by 
the limited and soon exhausted, soon recalcitrant horses of the 
human vitality. Pra vam avocam asvind dhiyandhah, rathah 
svasvo ajaro yo asti. In this movement they traverse in a moment 
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all the worlds of the lower consciousness, covering it with their 
speeding delight, and so arrive to that universal enjoyment in 
man full of his offering of the Soma-wine by which they can lead 
him, puissantiy entering into it, through all opposers and to the 
great goal. Yena sadyah part rajānsi yatho, havismantam 
taranim bhojam accha. 


XI 
THE RIBHUS, ARTISANS OF IMMORTALITY 


RIG-VEDA I. 20. 


I. Lo, the affirmation made for the divine Birth 
with the breath of the mouth by illumined minds, 
that gives perfectly the bliss; 


2. Even they who fashioned by the mind for 
Indra his two bright steds that are yoked by 
Speech, and they enjoy the sacrifice by their 
accomplishings of the work. 


3. They fashioned for the twin lords of the voyage 
their happy car of the all-pervading movement, 
they fashioned the fostering cow that yields the 


sweet milk. 


4. O Ribhus, in your pervasion you made young 
again the Parents, you who seek the straight path 
and have the Truth in your mentalisings. 


5. The raptures of the wine come to you entirely, 
to you with Indra companioned by the Maruts 


and with the Kings, the sons of Aditi. 
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6. And this bowl of Twashtri new and perfected 
you made again into four. 


7. So establish for us the thrice seven ecstasies, 
each separately by perfect expressings of them. 


8. They sustained and held in them, they 
divided by perfection in their works the sacrificial 
share of the enjoyment among the Gods. 


COMMENTARY 


Tue Ribhus, it has been suggested, are rays of the Sun. And 
it is true that like Varuna, Mitra, Bhaga and Aryaman they are 
powers of the solar Light, the Truth. But their special character 
in the Veda is that they are artisans of Immortality. They are 
represented as human beings who have attained to the condition 
of godhead by power of knowledge and perfection in their works. 
Their function is to aid Indra in raising man towards the same 
state of divine light and bliss which they themselves have earned 
as their own divine privilege. The hymns addressed to them in 
the Veda are few and to the first glance exccedingly enigmatical; 
for they are full of certain figures and symbols always repeated. 
But once the principal clues of the Veda are known, they become 
on the contrary exceedingly clear and simple and present a co- 
herent and interesting idea which sheds a clear light on the Vedic 
gospel of immortality. 

The Ribhus are powers of the Light who have descended into 
Matter and are there born as human faculties aspiring to become 
divine and immortal. In this character they are called children 
of Sudhanwan,' a patronymic which is merely a parable of their 
birth from the full capacities of Matter touched by the luminous 
energy. But in their real nature they are descended from this 
luminous Energy and are sometimes so addressed, “Offspring 
of Indra, grandsons of luminous Force” (IV. 37-4). For Indra, 
the divine mind in man, is born out of luminous Force as is 


1 “Dhanwar.” in this name does not mean “bow” but the solid or desert 
field of Matter otherwise typified as the hill or rock out of which the 
waters and the rays are delivered, 
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Agni out of pure Force, and from Indra the divine Mind spring 
the human aspirations after Immortality. 

The names of the three Ribhus are, in the order of their birth, 
Ribhu or Ribhukshan, the skilful Knower or the Shaper in 
knowledge, Vibhwa or Vibhu, the Pervading, the self-diffusing, 
and Vāja, the Plenitude. Their names indicate their special nature 
and function, but they are really a trinity, and therefore, although 
usually termed the Ribhus, they are also called the Vibhus and 
Vajas. Ribhu, the eldest is the first in man who begins to shape 
by his thoughts and works the forms of immortality; Vibhwa 
gives pervasiveness to this working; V.ija, the youngest, supplies 
the plenitude of the divine light and substance by which the 
complete work can be done. These works and formations of 
immortality they effect, it is continually repeated, by the force of 
Thought, with the mind for fie'd and material; they are done with 
power; they are attended by a perfection in the creative and 
effective act, svapasyayd sukrtyayã, which is the condition of the 
working out of Immortality. These formations of the artisans of 
Immortality are, as they are briefly summarised in the hymn 
before us, the horses of Indra, the car of the Ashwins, the Cow 
that gives the sweet milk, the youth of the umversal Parents, 
the multiplication into four of the one drinking-bowl of the gods 
originally fashioned by Twashtri, the I‘ramer of things. 

The hymn opens with an indication of its objective. It is an 
affirmation of the power of the Ribhus made for the divine 
Birth, made by men whose minds have attained to illumination 
and possess that energy of the Light from which the Ribhus were 
born. It is made by the breath of the mouth, the life-power in the 
world. Its object is to confirm in the human soul the entire delight 
of the Beatitude, the thrice seven ecstasies of the divine Life.} 


1 Ayam devdya janmane, stomo viprebhir Gsayd; akdri ratnadhdtamak. 
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This divine Birth is represented by the Ribhus who, once 
human, have become immortal. By their accomplishings of the 
work—the great work of upward human evolution which is the 
summit of the world-sacrifice,—they have gained in that sacrifice 
their divine share and privilege along with the divine powers. 
They are the sublimated human energies of formation and upward 
progress who assist the gods in the divinising of man. And of 
all their accomplishings that which is central is the formation of 
the two brilliant horses of Indra, the horses yoked by speech to 
their movements, yoked by the Word and fashioned by the mind. 
For the free movement of the luminous mind, the divine mind 
in man, is the condition of all other immortalising works.} 

The second work of the Ribhus is to fashion the chariot of the 
Ashwins; lords of the human jourgncy,—the happy movement of 
the Ananda in man which pervades with its action all his worlds 
or planes of being, bringing health, youth, strength, wholeness 
to the physical man, capacity of enjoyment and action to the 
vital, glad energy of the light to the mental being,—in a word, 
the force of the pure delight of being in all his members.” 

The third work of the Ribhus is to fashion the cow who gives 
the sweet milk. It is said elsewhere that this cow has been deli- 
vered out of its covering skin,—the veil of Nature’s outward 
movement and action,—by the Rubhus. The fostering cow herself 
is she of the universal forms and universal impetus of move- 
ment, wisvajuvam visvariipam, in other words she is the first 
Radiance} Aditi, the infinite Consciousness of the infinite con- 
scious Being which is the mother of the worlds. That coascious- 
ness is brought out by the Ribhus from the veiling movement of 
nature and a figure of her is fashioned here in us by them. She 


1 Ya indradya vacovuad tataksur manasa hari; Samibhir yajtam Gata, 
3 Taksan ndsatyabhyam, parijmdnam sukham ratham. 
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is, by the action of the powers of the duality, separated from her 
offspring, the soul in the lower world; the Ribhus restore it to 
constant companionship with its infinite mother.' 

Anothe: great work of the Ribhus is—in the strength of their 
previous deeds, of the light of Indra, the movement of the 
Ashwins, the full yield of the fostering Cow—to restore youth 
to the aged Parents of the world, Heaven and Earth. Heaven 
is the mental consciousness, Earth the physical. These in their 
union are represented as lying long—old and prostrate like fallen 
sacrificial posts, worn-out and suffering The Ribhus, it is 
said, ascend to the house of the Sun where he lives in the un- 
concealed splendour of his Truth and there slumbering for twelve 
days afterwards traverse the heaven and the earth, filling them 
with abundant rain of the streams of Truth, nourishing them, 
restoring them to youth and vigour.” They pervade heaven 
with their workings, they bring divine increase to the mentality;* 
they give to it and the physical being a fresh and young and 
immortal movement.* For from the home of the Truth they 
bring with them the perfection of that which is the condition 
of their work, the movement in the straight path of the Truth 
and the Truth itself with its absolute effectivity in all tLe thoughts 
and words of the mertality. Carrying this power with them in 
their pervading entry into the lower world, they pour into it 
the immortal essencc.~ 

It is the winc of that immortal essence with its ecstasies which 
they win by their works and bring with them to man in his 


1 Taksan dhenum sabardugham. For the other details see Rv. IV. 33-4, 
8; IV. 36-4 ctc. 

2 Ry. IV. 33-2, 3. 73 IV. 36-1, 3; I. 161-7. 

3 Rv. IV. 33-1, 2. 

4 Ry, v. V. 36-3. 

5 Yuvdand pitard punah, satyamantrā yjūüyavak, rbhavo viştyakrata. 
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sacrifice. And with them come and sit Indra and the Maruts, 
the divinc Mind and its Thought-forces, and the four great 
Kings, sons of Aditi, children of the Infinite, Varuna, Mitra, 
Aryaman, Bhaga, the purity and vastness of the Truth- 
consciousness, its law of love and light and harmony, its 
powcr and aspiration, its pure and happy cnioyment of 
things.! 

And there at the sacrifice the gods drink in the fourfold bowl, 
camasam caturvayam (IV. 36-4), the puurmgs of the nectar. For 
Twasntri, the Framer of things, has given man originally only a 
single bowl, the physical cunscscusness, the physical body in 
which to ofer the delight of cxistence to the gods. The Ribhus, 
powers of Juminous knowledge, take it as renewed and perfected 
by Twastri’s latter workings and, build up in him from the 
material of the four planes three other bodics, vital, mental and 
the causal or ideal body.” 

Because they have made this fourfold cup of bliss and enabled 
him thereby to live on the plane of the Truth-consciousness 
they are able to establish in the perfected human being the 
thrice seven ccstasies of the supreme existence poured into the 
mind, vitality and body. Each of these they can give perfectly 
by the full expression of its separate absolute ecstasy even in the 
combination of the whole.® 

The Ribhus have power to support and contain all these 
floods of the delight of being in the human consciousness; and 
they are able to divide it in the perfection of their works among 
the manifestcd gods, to each god his sacrificial share. For such 


1 Sam vo maddso agmata, tndrena ca marutvata; adityeblug ca rdjabhih. 
2? Utra tyam camisam navam, twastur devasya niskptum; akarta caturah 


punak. 
9 Te no ratnani dhattana, trir à saptdnt sunvates ekam ekam susastibhii. 
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perfect division is the whole condition of the effective sacrifice, 
the perfect work.! 

Such are the Ribhus and they are called to the human sacri- 
fice to fashion for man the things of immortality even as they 
fashioned them for themselves. “He becomes full of plenitude 
and strength for the labour, he becomes a Rishi by power of 
self-expression, he becomes a hero and a smiter hard to pierce 
in the battles, he holds in himself increase of bliss and entire 
energy whom Vaja and Vibhva, the Ribhus foster....For you are 
seers and thinkers clear-discerning; as such with this thought 
of our soul we declare to you our knowledge. Do you in your 
knowledge moving about our thoughts fashion for us all human 
enjoyings,—luminous plenitude and fertilising force and, supreme 
felicity. Here issue, here felic'ty, here a great energy of inspira- 
tion fashion for us in your dclight. Give to us, O Ribhus, that 
richly-varied plenitude by which we shall awaken in our con- 
sciousness to things beyond ordinary men.’”? 


1 Adhdarayanta vahnayo, abhajanta sukriyayd; bhagam devesu yajfiyam. 
2 Rv. IV. 36-6 to 9. 


XII 
VISHNU, THE ALL-PERVADING GODHEAD 


RIG-VEDA I. 154 


1. Of Vishnu now I declare the mighty works, 
who has measured out the earthly worlds and that 
higher seat of our self-accomplishing he supports, 
he the, wide-moving, in the threefold steps of his 
universal movement. ° 


2. That Vishnu affirms on high by his mightiness 
and he is like a terrible lion that ranges in the 
difficult places, yea, his lair is on the mountain- 
tops, be in whose three wide movements all the 
worlds find their dwelling-place. 


3. Let our strength and our thought go forward 
to Vishnu the all-pervading, the wide-moving Bull 
whose dwelling-place is on the mountain, he who 
being One has measured all this long and far- 
extending seat of our self-accomplishing by only 
three of his strides. 


4. He whose three steps are full of the honey- 
wine and they perish not but have ecstasy by the 
' 391 
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self-harmony of their nature; yea, he being One 
holds the triple principle and earth and heaven 
also, even all the worlds. 


5. May I attain to and enjoy that goal of his 
movement, the Delight, where souls that seek the 
godhead have the raputre; for there in that highest 
step of the wide-moving Vishnu is that Friend of 
men who is the fount of the sweetness. 


6. Those are the dwelling-places of ye twain 
which we desire as the goal of our journey, where 
the many-horned herds of Light go travelling; the 
highest step of wide-moving Vishnu shines down 
on us here in its manifold vastness. 


COMMENTARY 


THE deity of this hymn is Vishnu the «all-pervading, who in 
the Rig-veda has a close but covert connection and almost an 
identity with the other deity exalted in the later religion, Rudra. 
Rudra ıs a fierce and violent godhead with a beneficent aspect 
which approaches the supreme blissful reality of Vishnu; Vishnu’s 
constant friendliness to man and his helping gods is shadowed by 
an aspect of formidable violencc,—‘‘like a terrible lion ranging 
in evil and difficult places”—which is spoken of in terms more 
ordinarily appropriate to Rudra. Rudra is the father of the 
vehemently-battling Maruts; Vishnu is hymned in the last Sukta 
of the fifth Mandala under the name of Evaya Marut as the source 
from which they sprang, that which they become, and himself 
identical with the unity and totality of their embattled forces. 
Rudra is the Deva or Deity ascending in the cosmos, Vishnu the 
same Deva or Deity helping and evoking the powers of the 
ascent. 

It was a vicw long popularised by European scholars that the 
greatness of Vishnu and Shiva ın the Puranic theogonies was a later 
development and that in the Veda these gods have a quite minor 
position and are inferior to Indra and Agni. It has even become 
a curtent opinion among many scholars that Shiva was a later 
conception borrowed from the Dravidians and represents a 
partial conquest of the Vedic religion by the indigenous culture it 
had invaded. These errors arise inevitably as part of the total 
misunderstanding of Vedic thought for which the old Brahmanic 
ritualism is responsible and to which European scholarship by 
the exaggeration of a minor and external element in the Vedic 
mythology has only given a new and yet more misleading form. 
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The importance of the Vedic gods has not to be measured 
by the number of hymns devoted to them or by the extent to 
which they are invoked in the thoughts of the Rishis, but by the 
functions which they perform. Agni and Indra to whom the 
majority of the Vedic hymns are addressed, are not greater than 
Vishnu and Rudra, but the functions which they fulfil in the 
internal and external world were the most active, dominant and 
directly effective for the psychological discipline of the ancient 
Mystics; this alone is the reason of their predominance. The 
Maruts, children of Rudra, are not divinities superior to their 
fierce and mighty Father; but they have many hymns addressed 
to them and are far more constantly mentioned in connection 
with other gods, because the function they fulfilled was of a 
constant and immediate importance in the Vedic discipline. On 
the other hand, Vishnu, Rudra, Brahmanaspati, the Vedic 
originals of the later Puranic Triad, Vishnu-Shiva-Brahma, 
provide the conditions of the Vedic work and assist it from 
behind the more present and active gods, but are less close to it 
and in appearance less continually concerned in its daily 
movements. 

Brahmanaspati is the creator by the Word; he calls light and 
visible cosmos out of the darkness of the inconscient ocean and 
speeds the formations of conscious being upward to their sup- 
reme goal. It is from this creative aspect of Brahmanaspati that 
the later conception of Brahma the Creator arose. 

For the upward movement of Brahmanaspati’s formations 
Rudra supplies the force. He is named in the Veda the Mighty 
One of Heaven, but he begins his work upon the earth and gives 
effect to the sacrifice on the five planes of our ascent. He is the 
Violent One who leads the upward evolution of the conscious 
being; his force battles against all evil, smites the sinner and the 
enemy; intolerant of defect and stumbling he is the most terrible 
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of the gods, the one of whom alone the Vedic Rishis have any 
real fear. Agni, the Kumara, prototype of the Puranic Skanda, 
is on earth the child of this force of Rudra. The Maruts, vital 
powers which make light for themselves by violence, are Rudra’s 
children. Agni and the Maruts are the leaders of the fierce struggle 
upward from Rudra’s first carthly, obscure creation to the heavens 
of thought, the luminous wor!ds. But this violent and mighty 
Rudra who breaks down all defective formations and groupings 
of outward and inward life. has also a benigner aspect. He is 
the supreme healer. Opposed, he destroys; called on for aid and 
propitiated he heals all wounds and all evil and all sufferings. 
The force that battles is his gift, but also the final peace and joy. 
In these aspects of the Vedic god are all the primitive materials 
necessary for the evolution of the Puranic Shiva-Rudra, the des- 
troyer and healer, the auspicious and terrible, the Master of the 
force that acts in the worlds and the Yogin who enjoys the 
supreme liberty and peace. 

For the formations of Brahmanaspati’s word, for the actions 
of Rudra’s force Vishnu supplies the necessary static elements, 
—Space, the ordered movements of the worlds, the ascending 
levels, the highest goal. He has taken three strides and in the space 
created by the three strides has established all the worlds. In 
these woglds he the all-pervading dwells and gives less or greater 
room to the action and movements of the gods. When Indra 
would qlay Vritra, he first prays to Vishnu, his friend and comrade 
in the great struggle (I. 22-19), “O Vishnu, pace out in thy move- 
ment with an utter wideness” (IV. 18-11), and in that wideness 
he destroys Vritra who limits, Vritra who covers. The supreme 
step of Vishnu, his highest seat, is the triple world of bliss 
and light, paramam padam, which the wise ones see extended in 
heaven like a shining eye of vision (I. 22-20); it is this highest 
seat of Vishnu that is the goa! of the Vedic journey. Here again 
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the Vedic Vishnu is the natural precursor and sufficient origin of 
the Puranic Narayana, Preserver and Lord of Love. 

In the Veda indeed its fundamental conception forbids the 
Puranic arrangement of the supreme Trinity and the lesser gods. 
To the Vedic Rishis there was only one universal Deva of whom 
Vishnu, Rudra, Brahmanaspati, Agni, Indra, Vayu, Mitra, 
Varuna are all alike forms and cosmic aspects. Each of them is in 
himself the whole Deva and contains all the other gods. It was 
the full emergence in the Upanishads of the idea cf this supreme 
and only Deva, left in the Riks vague and undefined and sometimes 
even spoken of in the neuter as That or the one sole existence, 
the ritualistic limitation of the other gods and the progressive 
precision of their human or personal aspects under the stress of a 
growimg mythology that led to their degradation and the cnthronc- 
ment of the less used and more general names and forms, 
Brahma, Vishnu and Rudra, in the final Puranic formulation of 
the Hindu theogony. 

In this hymn of Dirghatamas Auchathya to the all-pervading 
Vishnu it is his significant activity, it is the greatness of Vishnu’s 
three strides that is celebrated. We must dismiss from our minds 
the ideas proper to the later mythology. We have nothing to do 
here with the dwarf Vishnu, rhe Titan Bali and the thiee divine 
strides which took posscssion of Earch, Heaven and the sunless 
subterrestrial worlds of Patala. The three strides cf Vishnu in 
the Veda are clearly defined by Dirghatamas as earth, heaven 
and the triple principle, tridhdtu. It is this triple principle be- 
yond Hcaven or superimposed upon it as its highest level. ndkasya 
pristhe (I. 125-5), which is the supreme stnde or supreme scat 
of the all-pervading deity. 

Vishnu is the wide-moving one. He is that which has gone 
abroad—as it is put in the language of the Isha Upanishad, sa 
paryagat,—triply extending himself as Seer, Thinker and Former, 
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in the superconsctent Bliss, in the heaven of mind, in the earth 
of the physical consciousness, tredhd vicakramdanah. In those 
three strides he has measured out, he has formed in all their 
extension the earthly worlds; for in the Vedic idea the material 
world which we inhabit is only one of several steps Icading to 
and supporting the vital and mental worlds beyond. In those 
strides he supports upon the earth and mid-world,—the carth 
the material, the mid-world the vital realras of Vayu, Lord of 
the aynamic Life-principle.—the triple heaven and its three 
luminous summits, ¢ri#t rocand. ‘Thesc heavens the Rishi des- 
cribes as the higher seat of the fulfilling. Earth, the mid-world 
and heaven are the triple place of the conscious being’s progres- 
sive self-fulfilling, trisadastha (1. 156-5), earth the lower seat, 
the vital world the middle, hegven the higher. All these are 
contained in the threefold movement of Vishnu.: 

But there is more; there is also the world where the self- 
fulfiiment is accomplished, Vishnu’s highest stride. In the second 
verse the seer speaks of it simply as “that”. “That” Vishnu, 
moving yet forward in his third pace affirms or firmly establishes, 
pra stavate, by his divine might. Vishnu is then described in 
a language which hints at his essentia] identity with the terrible 
Rudra, the fierce and dangerous Lion of the worlds wko begins 
in the evolution as the Master of the animal, Pashupat, and 
moves upward on the mountain of being on which he dwells, 
ranging through more and more difficult and inacccssible places, 
till he stands upon the summits. Thus in three wide movements 
of Vishnu all the five worlds and their creatures have their habi- 
tation. Earth, heaven and “that”? world of bliss are the three 
strides. Between earth and heaven is the Antariksha, the vital 


1 Visnor nu kam virydy: pra vecam, yah parthivani vimume rajdnsi; 
yo askabhayad uttaram sadasthani, uicakramanas tredhorugdyah. 
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worlds, literally “the intervening habitation”. Between heaven 
and the world of bliss is another vast Antariksha or intervening 
habitation, Maharloka, the world of the superconscient Truth 
of things.! 

The force and the thought of man, the force that proceeds 
from Rudra the Mighty and the thought that proceeds from 
Brahmanaspati, the creative Master of the Word, have to go for- 
ward in the great journey for or towards this Vishnu who stands 
at the goal, on the summit, on the peak of the mountain. His is 
this wide universal movement; he is the Bull of the world who 
enjoys and fertilises all the energies of force and all the trooping 
herds of the thought. This far-flung extended space which 
appears to us as the world of our self-fulfilment, as the triple 
altar of the great sacrifice has been so measured out, so formed 
by only three strides of that almighty Infinite.? 

All the three are full of the honey-wine of the delight of exis- 
tence. All of them this Vishnu filis with his divine joy of being. 
By that they are eternaliy maintained and they do not waste or 
perish, but in the self-harmony of their natural movement have 
always the unfailing ecstasy, the imperishable intoxication of 
their wide and limitiess existence. Vishnu mauiatains them un- 
falingly, preserves them imperishably. He is the One, he alone 
is, the sole-existing Godhead, and he holds in his being the triple 
divine principle to which we attain in the world of buss, earth 
where we have our foundation and heaven also which we touch 
by the mental person within us. All the five worlds he upholds.’ 


1 Pra tad visnuh stavate viryena, mrgo na bhimakh kucaro giristhahk, 
yasyorusu trişu vikramanesn, adhiksiyant: bhuvandm vised, 

2 Pra visnave Sisam etu manma, giriksita urugdydya vrsne; ya idam 
dirgham prayatam sadhastham, eko vimame tribhir ut padebIuh. 

3 Yasya tri pūrā madhund padam, akslyamana swadhayd madanti; ya 
u tridhatu prihivim uta dydm, eko dddhdra bhuvandni visvd. 
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The tridhatu, the triple principle or triple material of existence, 
is the Sachchidananda of the Vedanta; in the ordinary language 
of the Veda it 1s vasu, substance, ärj, abounding force of our being, 
priyam, or mayas, delight and love in the very essence of our 
existence. Of these three things all that exists is constituted and 
we attain to their fullness when we arrive at the goal of our journey. 

That goal is Delight, the last of Vishnu’s three strides. The 
Rishi takes up the indefinite word “tat” by which he first vaguely 
indicated it; it sigmficd the delight that is the goal of Vishnu’s 
movement. It 1s the Ananda which for man in his ascent is a 
world in which he tastes divine delight, possesses the full energy 
of infinite consciousness, realises his infinite existence. There 
is that high-placed source of the honey-wine of existence of which 
the three strides of Vishau arc full. There the souls that seek the 
godhead live in the utter ccstasy of that wine of sweetness. There 
in the supreme stride, in the highest seat of wide-moving Vishnu 
is the fountain of the honey-wine, the source of the divine sweet- 
ness,—for that which dwells there is the Godhead, the Deva, 
the perfect Friend and Lover of the souls that aspire to him, the 
unmoving and utter reality of Vishnu to which the wide-moving 
God in the cosmos ascends.! 

These are the two, Vishnu of the movement herc, the eternally 
stable, bliss-cnjoying Deva there, and it is those supreme dwelling 
places of*the Twain, it 1s the triple world of Sachchidananda 
which we desire as the goal of this long journey, this great up- 
ward mévement. It is thither that the many-horned herds of the 
conscious Thought, the conscious Force are moving—that is the 
goal, that is their resting-place. There in those worlds, gleaming 
down on us here, is the vast, full, illimitable shining of the 


1 Tad asya priyam abhi patho afydm, naro yatra devayavo madanti; 
urukramasya sa ht bandhur ittha, visnoh pade parame madhva utsah. 
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supreme stride, the highest seat of the wide-moving Bull, master 
and leader of all those many-horned herds,—Vishnu the 
all-pervading, the cosmic Deity, the Lover and Friend of our 
souls, the Lord of the transcendent existence and the transcendent 


delight.1 


1 Tā vam vastini uśmasi gamadhyai, yatra gãvo bharisgngd aydsah, 
atraha tad urugdyasya ursuah, paramam padam ava bhatt bhiri. 
t 


XIII 
SOMA, LORD OF DELIGHT AND IMMORTALITY 


RIG-VEDA IX. 83 


1. Wide spread out for thee is the sieve of thy 
purifying, O Master of the soul; becoming in the 
creature thou pervadest his members all through. 
He tastes not that delight who is unripe and whose 
body has not suffered in the heat of the fire; they 
alone are able to bear that and enjoy it who have 
been prepared by the flame. 


2. The strainer through which the heat of him 
is purificd is spread out in the seat of Heaven; its 
threads shine out and stand exicnded. His swift 
ecstasies foster the soul that purifies him; he as- 
cends to the high level of Heaven by the conscious 
heart. 


3. This is the supreme dappled Bul! that makes 
the Dawns to shine out, the Male that bears the 
worlds of the becoming and seeks the plenitude; 
the Fathers who had the forming Knowledge made 
a form of him by that power of Knowledge which 
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is his; strong in vision they set him within as a 
child to be horn. 


4. As the Gandharva he guards his true seat; 
as the supreme and wonderful One he keeps the 
births of the gods; Lord of the inner setting, by the 
inner setting he seizes the enemy. Those who are 
utterly perfected in works taste the enjoyment of 
his honey-sweetness. 


5. O Thou in whom is the food, thou art that 
divine food, thou art the vast, the divine home; 
wearing heaven as a robe thou encompassest the 
march of the sacrifice. King with the sieve of thy 
purifying for thy chariot thou ascendest to the 
plenitude; with thy thousand burning brilliances 
thou conquerest the vast knowledge. 


COMMENTARY 


IT is a marked, an essential feature of the Vedic hymns that, 
although the Vedic cult was not monotheistic in the modern sense 
of the word, yet they continually recognise, sometimes quite open- 
ly and simply, sometimes in a complex and difficult fashion, always 
as an underlying thought, that the many godheads whom they 
invoke are really one Godhead,—One with many names, revealed 
in many aspects, approaching man in the mask of many divine 
personalities. Western scholars, puzzled by this religious attitude 
which presents no difficulty whatever to the Indian mind, have 
invented, in order to explain it, a theory of Vedic henotheism. 
The Rishis, they thought, were polytheists, but to each God at 
the time of worshipping him they gave preeminence and even 
regarded him as in a way the sole deity. This invention of heno- 
theism is the attempt of an alien mentality to understand and ac- 
count for the Indian idea of one Divine Existence who manifests 
Himself ın many names and forms, each of which is for the wor- 
shipper of that name and form the one and supreme Deity. That 
idea of the Divine, fundamental to the Puranic religions, was 
already possessed by our Vedic forefathers. 

The Veda already contains in the seed the Vedantic conception 
of the Brahman. It recognises an Unknowable, a timeless Exis- 
tence, the Supreme which is neither today nor tomorrow, moving 
in the movement of the Gods, but itself vanishing from the attempt 
of the mind to seize it. (Rv. I. 170-1) It is spoken of in the 
neuter as That and often identified with the Immortality, the 
supreme triple Principle, the vast Bliss to which the human being 
aspires. The Brahman is the Unmoving, the Oneness of the 
Gods. “The Unmoving is born as the Vast in the seat of the Cow 
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(Aditi),...the vast, the mightiness of the Gods, the One” (III. 
55-1). “It is the one Existent to whom the seers give different 
names, Indra, Matarishwan, Agni.” (I. 164-46). 

This Brahman, the one Existence, thus spoken of impersonally 
in the neuter, is also conceived as the Deva, the supreme God- 
head, the Father of things who appears here as the Son in the 
human soul. He is the Blissful One to whom the »movement 
of the Gods ascends, manifest as at once the Male and the Fenuale, 
ursan, dhenu. Each of the Gods is a manifestation, an aspect, 
a personality of the one Deva. He can be realised through any of 
his names and aspects, through Indra, through Agni, through 
Soma; for cach of them being in himself all the Deva and only 
in his front or aspect to us different from the others contains all 
the gods in himself. 

Thus Agni is hymned as the supreme and universal Deva. 
“Thou O Agni, art Varuna when thou art born, thou becomest 
Mitra when thou art pericctly kindled, in thec are all the Gods, 
O Son of Force, thou art Indra to the mortal who gives the 
sacrifice. Thou becomest Aryaman when thou bearest the secret 
name of the Virgins. They make thee to shine with the radiances 
(the cows, gobhih) as Mitta well-established when thou makest 
of one mind the Lord of the house and his consort. For the glory 
of thee, O Rudra, the Maruts brighten by their pressure that which 
is the brilliant and varied birth of thee. That which is the highest 
seat of Vishnu, by that thou protectest the secret Name of the radi- 
ances (the cows, gondm). By thy glory, O Deva, the gods attain 
to right vision and holding in themselves all the multiplicity 
(of the vast manifestation) taste Immortality. Men set Agni in 
them as the priest of the sacrifice when desiring (the Immortality) 
they distribute (to the Gods) the self-expression of the being.... 
Do thou in thy knowledge extricate the Father and drive away 
(sin and darkness), he who is borne in us as thy Son, O Child of 
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Force” (V. 3). Indra is similarly hymned by Vamadeva and 
in this eighty-third Sukta of the ninth Mandala, as in several 
others, Soma too cmerges from his special functions as the 
supreme Deity. 

Soma is the Lord of the wine of delight, the wine of immor- 
tality. Like Agni he is found in the plants, the growths of earth, 
and in the waters. The Soma-wire: used in the external sacri- 
fice is the symbol of this wine of delight. It is pressed out by 
the pressing-stone (adri, grdvan) which has a close symbolic 
connection with the thunderbolt, the formed clectric force of 
Indra also called adri. The Vedic hymns speak of the luminous 
thunders of this stone as they speak of the light and sound of 
Ixdra’s weapon. Once pressed out as the delight of existence 
Soina has to be purified through astruner (pavitra) and through 
the surainer he streams in his purtty into the wine bowl (camu) 
in which he is brought to the sacrifice, or he is kept in jars (ku/aga) 
for Indra’s drinking. Or, sometimes, the symbol of the bowl 
ot ine jar is neglected and Soma is simply described as flowing 
in a river of delight to the seat of the Gods, to the home of Im- 

sitality. That these things are symbolis is very clear in most 
of the hymns of the ninth Mandala which are all devoted to 
the God Soma. Here, for instance, the physical system of the 
human being js imaged as the jar of the Soma-wine and the 
strainer through which it is purified is said to be spread out in 
the seat of Heaven, divas pade. 

The hymn begins with an imagery which closely follows the 
physical facts of the purifying of the wine and its pouring into 
the jar. The strainer or purifying instrument spread out in the 
scat of Heaven sceins to be the mind enlightencd by knowledge 
(cefas); the human system is the jar. Pavitram te vitatam brah- 
manaspate, the strainer is spread wide for thee, O Master of 
the soul; prabhur gdatrani paryesi visvatah; becoming manifest 
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thou pervadest or goest about the limbs everywhere. Soma is 
addressed here as Brahmanaspati, a word sometimes applied 
to other gods, but usually reserved for Brihaspati, Master of the 
creative Word. Brahman in the Veda is the soul or soul- 
consciousness emerging from the secret heart of things, but more 
often the thought, inspired, creative, full of the secret truth, 
which emerges from that consciousness and becomes thought 
of the mind, manma. Here, however, it seems to mean the soul 
itself. Soma, Lord of the Ananda, is the true creator who pos- 
sesscs the soul and brings out of it a divine creation. For him 
the mind and heart, enlightened, have been formed into a puri- 
fying instrument; freed from all narrowness and duality the 
consciousness in it has been extended widely to receive the full 
flow of the sense-life and mind-life and turn it into pure delight 
of the true existence, the divine, the immortal Ananda. 

So received, sifted, strained, the Soma-wine of life turned 
into Ananda comes pouring into all the members of the human 
system as into a wine-jar and flows through all of them com- 
pletely in their every part. As the body of a man becomes full 
of the touch and exultation of strong wine, so all the physical 
system becomes full of the touch and exultation of this divine 
Ananda. The words prabhu and vibhu in the Veda are used 
not in the later sense, “lord”, but in a fixed psychological signi- 
ficance like pracetas and vicetas or like prajAdna and vijfidna 
in the later language. “Vibhu” means becoming, or coming 
into existence pervasively, “Prabhu” becoming, coming into 
existence in front of the consciousness, at a particular point as 
a particular object or experience. Soma comes out like the wine 
dropping from the strainer and then pervading the jar; it emerges 
into the consciousness concentrated at some particular point, 
prabhu, or as some particular experience and then pervades the 
whole being as Ananda, vibhu. 
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But it is not every human system that can hold, sustain and 
enjoy the potent and often violent ecstasy of that divine delight. 
Ataptatanur na tad amo asnute, he who is raw and his body not 
heated does not taste or enjoy that; sytdsa id vahantas tat sa- 
masate, only those who have been baked in the fire bear and 
entirely enjoy that. The wine of the divine Life poured into the 
system is a strong, overflooding and violent ecstasy; it cannot 
be held in the system unprepared for it by strong cndurance of 
the utmost fires of life and suffering and experience. The raw 
earthen vessel not baked to consistency in the fire of the kiln 
cannot hold the Soma-wine; it breaks and spills the precious 
liquid. So the physical system of the man who drinks this strong 
wine of Ananda must by suffering and conquering all the tor- 
turing heats of life have been prepared for the secret and fiery 
heats of the Soma; otherwise his conscious being will not be 
able to hold it; it will spill and lose it as soon as or even before 
it is tasted or it will break down mentally and physically under 
the touch. 

This strong and fiery wine has to be purified and the strainer 
for its purifying has been spread out wide to receive it in the 
seat of heaven, tapos pavilram vitatam divas pade; its threads 
or fibres are all of pure light and stand out like rays; focanto 
asya taniavo uvyasthiran. Through these fibres the wine has to 
come streaming. The image evidently refers to the purified 
mental and emotional consciousness, the conscious heart, cefas, 
whose ‘thoughts and emotions are the threads or fibres. Dyau 
or Heaven is the pure mental principle not subjected to the 
reactions of the nerves and the body. In the seat of Heaven, 
—the pure mental being as distinguished from the vital and 
physical consciousness,—the thoughts and emotions become pure 
rays of true perception and happy psychical vibration instead 
of the troubled and obscured mental, emotional and sensational 
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reactions that we now possess. Instead of being contracted and 
quivering things defending themselves from pain and excess of 
the shocks of cxpericnce they stand out frec, strong and bright, 
happily extended to receive and turn into divine ecstasy all 
possible contacts of universal existence. Therefore it is divas 
pade, in the seat of Heaven, that the Soma-strainer is spread 
out to receive the Soma. 

Thus received and purified these keen and violent juices, these 
swift and intoxicating powers or the Wine no longer disturb 
the mind or hurt the body, are no longer spilled and lost but 
foster and increase, avanti, mind and body of their purifier, 
avantyasya pavitdram asavo. So increasing him in all delight of 
his mental, cmotional, sensational and physical being they rise 
with him through the purified and blissful heart to the ‘nighest 
level or surface of heaven, that is, to the luminous world of Swar 
where the mind capable of intuition, inspiration, revelation is 
bathed in the splendours of the Truth (ram), liberated into the 
infinity of the Vast (frhat.) Divas pristham adhi tisthanti 
cetasa. 

So far the Rishi has spoken of Soma in his impersonal mani- 
festation, as the Ananda or delight of divine existence in the 
human being’s conscious experience. He now turns, as is the 
habit of the Vedic Rishis, from the divine manifestation to the 
divine Person and at once Soma appears as the supreme Persona- 
lity, the high and universal Deva. Ariirucud usasah prsnir 
agriyah; the supreme dappled One, he makes the dawns to 
shine: uksd bibharti bhuvanāni vdajayuh; he, the Bull, bears the 
worlds, seeking the plenitude. The word prśnih, dappled, is 
used both of the Bull, the supreme Male, and of the Cow, the 
female Energy; like all words of colour, sveta, Sukra, hari, harit, 
krsna, hiranyaya, in the Veda it is symbolic; colour, varna, 
has always denoted quality, temperament, etc., in the language 
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of the Mystics. The dappled Bull is the Deva in the variety 
of his manifestation, many-hued. Soma is that first supreme 
dappled Bull, generator of the world of the becoming, for from 
the Ananda, from the all-blissful One thev all proceed; delight 
is the parent of the varicty of existences. Ee is the Bull, uésan, 
a word which like its synonym tran, means diffusing, gene- 
rating, impregnating, the father of abundance, the Bull, the 
Male; it is he who fertilisecs Force of consciousness, Nature, 
the Cow, and produces and bears in his stream of abundance 
tne worlds. He makes the Dawns shine out,—the dawns of 
illumination, mothers of the radiant herds of the Sun; and he 
seeks the plenitude, that is to say the fullness of being, force, 
consciousness, the plenty of the godhead which is the condition 
of the divine delight. In other words it is the Lord of the Ananda 
who gives us the splendours of the Truth and the plenirudes of 
the Vas; by which we attain to Immortality, 

The fathers who discovered the Truth, received his creative 
knowledge, his Maya, und by that idcal and ideative consciousness 
of the supreme Divinity they formed an unage of Him in man, 
they established Him in the race as a child unborn, a seed of the 
godhead in man, a Birth that has to be dclivcred out of the 
envelope of the human consciousness. Maydvino mamire asya 
mayayd, mrcaksasah pitaro garbham dGdadhuh. The fathers 
are the ancient Rishis who discovered the Way of the Vedic 
mystics and are supposed to be still spiritually present presiding 
over the destinics of the race and, like the gods, working in man 
for his attainment to Immortality. They are the sages who 
received the strong divine vision, mpcaksasah, the Truth- 
vision by which they werc able to find the Cows hidden by the 
Panis and te pass beyond the beunds of the rodast, the mental 
and physical consciousness, to the Superconscient, the Vast 
Truth and the Bliss (Rv. I. 36-7; IV. 1-13 to 18; IV. 2-15 to 18 etc.). 


410 ON THE VEDA 


Soma is the Gandharva, the Lord of the hosts of delight, and 
guards the true seat of the Deva, the level or plane of the Ananda; 
gandharvo ittha padam asya raksati, He is the Supreme, stand- 
ing out from all other beings and over them, other than they and 
wonderful, adbhutah, and as the supreme and transcendent, 
present in the worlds but cxceeding them, he protects in those 
worlds the births of the gods, pati devānām janimant adhbutah. 
The “births of the gods” is a common phrase in the Veda by 
which is meant the manifestation of the divine principles in the 
cosmos and especially the formation of the godhead in its mani- 
fold forms in the human being. In the last verse the Rishi spoke 
of the Deva as the divine child preparing for birth, involved in 
the world, in the human consciousness. Here he speaks of Him 
as the transcendent guarding the world of the Ananda formed 
in man and the forms of the godhead born in him by the divine 
knowledge against the attacks of the enemies, the powers of 
division, the powers of undelight (dwsah, ardtih), against the 
undivine hosts with their formations of a dark and false creative 
knowledge, Avidya, illusion, (devir maydh). 

For he seizes these invading enemies in the net of the inner 
consciousness; he is the master of a profounder and truer setting 
of world-truth and world-expericnce than that which is formed 
by the senses and the superficial mind. It is by this inner set- 
ting that he seizes the powers of falsehood, obscurity and divi- 
sion and subjects them to the law of truth, light and unity; 
grbhnati ripum nidhayd midhdpatih. Men therefore protected 
by the lord of the Ananda governing this inner nature are able 
to accord their thoughts and actions with the inner truth and 
light and are no longer made to stumble by the forces of the 
outer crookedness; they walk straight, they become entirely 
perfect in their works and by this truth of inner working and outer 
action are able to taste the entire sweetness of existence, the 
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honey, the delight that is the food of the soul. Sukrttama 
madhuno bhaksam déata. 

Soma manifests here as the offering, the divine food, the wine 
of delight and immortality, havik, and as the Deva, lord of that 
divine offering (havismah), above as the vast and divine seat, 
the superconscient bliss and truth, brhat, from which the wine 
descends to us. As the wine of delight he flows about and enters 
into this great march of the sacrifice which is the progress of man 
from the physical to the superconscient. He enters into it and 
encompasses it wearing the cloud of the heavenly ether, nabhas, 
the mental principle, as his robe and veil. Havir havismo mahi 
sadma daivyam, nabho vasdnah pari yãsi adhvaram. The divine 
delight comes to us wearing the luminous-cloudy veil of the forms 
of mental experience. 

In that march or sacrificial ascent the all-blissful Deva becomes 
the King of all our activities, master of our divinised nature 
and its energies and with the enlightened conscious heart as his 
chariot ascends into the plenitudeof the infinite and immortal 
state. Like a Sun or a fire, as Surya, as Agni, engirt with a 
thousand blazing energies he conquers the vast regions of the 
inspired truth, the superconscient knowledge; raj@ pavitraratho 
vajam aruhah, sahasrabhrstir jayasi sravo brhat. The image 
is that of a victorious king, sun-like in force and glory, con- 
quering å wide territory. It is the immortality that he wins for 
man in the vast Truth-consciousness sravas, upon which is 
founded the immortal state. It is his own true seat, 1tthd padam 
asya, that the God concealed in man conquers ascending out of 
the darkness and the twilight through the glories of the Dawn 
into the solar plenitudes. 


* * x 
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With this hymn I close this series of selected hymns from the 
Rig-veda. My object has been to show in as brief a compass as 
possible the real functions of the Vedic gods, the sense of the 
symbols in which their cult is expressed, the nature of the sacri- 
fice and its goal, explaining by actual examples the secret of the 
Veda. I have purposely selected a few brief and easy hymns, 
and avoided those which have a more striking depth, subtlety 
and complexity of thought and image,—alike those which bear 
the psychological sense plainly and fully on their surface and 
those which by their very strangeness and profundity reveal 
their true character of mystic and sacred poems. It is hoped 
that these cxamples will be sufficient to show the reader who 
cares to study them with an open mind the real sense of this, 
our carliest and greatest poetry. By other translations of'a more 
general character it will be shown that these ideas are not merely 
the highest thought of a few Rishis, but the pervading sense 
and teaching of the Rig-veda. 


PART THREE 


HYMNS OF THE ATRIS 


FOREWORD 


To translate ihe Veda is to border upon an attempt at the impos- 
sible. For while a literal English rendering of the hymns of the 
ancicnt Iliuminates would be a falsification of their sense and 
Spirit, a version which aimed at bringing all the real thought to 
the surface would be an interpretation rather than a translation. 
I have essayed a sort of middle path,—a free and plastic form 
which shall follow the turns of the original and yet admit a 
certain number of interpretative devices sufficient for the light of 
the Vedic truth to gleam out from its veil of symbol and image. 

The Veda is a book of esoterje symbols, almost of spiritual 
formulae, which masks itself as a collection of ritual poems. The 
inner sense is psychological, universal, impersonal; the ostensible 
significance and the figures which were meant to reveal to the 
initiates what they concealed from the ignorant, are to all appear- 
ance crudely concrete, intimately personal, loosely occasional 
and allusive. To this lax outer garb the Vedic poets are some- 
times careful to give a clear and coherent form quite other than 
the strenuous inner soul of their meaning; their language then 
becomes a cunningly woven mask for hidden truths. More often 
they are negligent of the disguise which they use, and when they 
thus rise above their instrument, a literal and external translation 
gives either a bizarre, unconnected sequence of sentences or a form 
of thought and speech strange and remote to the uninitiated 
intelligence. It is only when the figures and symbols are made 
to suggest their concealed equivalents that there emerges out of 
the obscurity a transparent and well-linked though close and subtle 
sequence of spiritual, psychological and religious ideas. It is this 
method of suggestion that I have attempted. 
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It would have been possible to present a literal version on 
condition of fc lowing it up by pages of commentary charged with 
the real sense of the words and the hidden message of the thought. 
But this would be a cumbrous method useful only to the scholar 
and the careful student. Some form of the sense was needed which 
would compel only so much pause of the intelligence over its object 
as would be required by any mystic and figurative poetry. To 
bring about such a form it is not enough 10 translate the Saaskrit 
word into the English; the significant name, the conventional 
figure, the symbolic image have also frequently to be rendered. 

If the mages preferred by the ancient sages had been such as 
the modern mind could casily grasp, if the symbols of the sacrifice 
were still familiar to us and the names of the Vedic gods still 
carried their old psychological significance,—as the Greck or 
Latin names of classical deities, Aphrodite or Ares, Venus or 
Minerva, still bear their sense for a cultured European,—the 
device of an interpretative translation could have been avoided. 
But India followed another curve of literary and religious develop- 
ment than the culture of the West. Other names of Gods have 
replaced the Vedic names or else these have remained but with 
only an external and diminished significance; the Vedic ritual, 
well-nigh obsolctc, has lost its profound symbolic mcaning; the 
pastoral, martial and rural images of the carly Aryan poets sound 
remote, inappropriate, or, if natural and beautiful, yet void of the 
old deeper significance to the imagination of theur descendants. 
Confronted with the stately hymns of the ancient dawn, we are 
conscious of a blank incomprehension. And we leave them as a 
prey to the ingenuity of the scholar who gropes for forced mean- 
ings amid obscuritics and incongruities where the ancients bathed 
their souls in harmony and light. 

A few examples will show what the gulf is and how it was 
created. When we write in a recognised and conventional imagery, 
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“Laxmi and Saraswati refuse to dwell under one roof ”, the Euro- 
pean reader may nced a note or a translation of the phrase into its 
plain unfigured thought, “Wealth and Learning seldom go 
together”, before he can understand, but every Indian already 
possesses the sense of the phrase. But if another culture and 
religion had replaced the Puranic and Brahminical and the old 
books and the Sanskrit language had ceased to be read and under- 
stood, this now famuliar phrase would have been as meaningless 
in India as in Europe. Some infallible commentator or ingenious 
scholar might have been proving to our entire satisfaction that 
Laxmi was the Dawn and Saraswati the Night or that they were 
two irreconcilable chemical substanccs—or one knows not what 
else! It is something of this kind that has overtaken the ancient 
clarities bf the Veda; the sense is dead and only the obscurity of a 
forgotten poetic form remains. Therefore when we read “Sarama 
by the path of the Truth discovers the herds”, the mind is 
stopped and baffled by an unfamiliar language. It has to be 
translated to us, like the phrase about Saraswati to the European, 
imto a plainer and iess figured thought, “Intuition by the way of 
the Truth arrives at the hidden illuminations.” Lacking the clue, 
we wander into ingenuities about the Dawn and the Sun or even 
imagine in Sarama, the hound of heaven, a mythological personi- 
fication of some prehistoric embassy to Dravidian nations for the 
recovery 8f plundered cattle! 

And the whole of the Veda is conceived in such images. The 
resultant obscurity and confusion for our intelligence is appalling 
and it will be at once evident how useless would be any transla- 
tion of the hymns which did not strive at the same time to be an 
interpretation, “Dawn and Night,” runs an impressive Vedic 
verse, “two sisters of different forms but of one mind, suckle the 
same divine Child”. We understand nothing. Dawn and Night 
are of different forms, but why of one mind? And who is the child? 
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If it is Agni, the fire, what are we to understand by Dawn and 
Night sucklirg alternately an infant fire? But the Vedic poet is 
not thinking of the physical night, the physical dawn or the 
physical fire. He is thinking of the alternations in his own spiri- 
tual experience, its constant rhythm of periods of a sublime and 
golden illumination and other periods of obscuration or relapse 
into normal unillumined consciousness and he confesses the 
growth of the infant strength of the divine life within him through 
all these alternations and even by the very force of their regular 
vicissitude. For in both statcs there works, hidden or manifest, 
the same divine intention and the same high-reaching labour. 
Thus an image which to the Vedic mind was clear, luminous, 
subtle, profound, striking, comes to us void of sense or poor and 
incoherent in sense and therefore affects us as inflated and 
pretentious, the ornament of an inapt and bungling literary 
craftsmanship. 

So too when the scer of the house of Atri cries high to Agni, 
“O Agni, O Priest of the offering, loose from us the cords,” he is 
using not only a natural, but a richly laden image. He is thinking 
of the triple cord of mind, nerves and body by which the soul 
is bound as a victim in the great world-sacrifice, the sacrifice 
of the Purusha; he is thinking ot the force of the divine Will al- 
ready awakened and at work within him, a fiery and irresistible 
godhead that shall uplift his oppressed divinity and cleave asunder 
the cords of its bondage; he is thinking of the might of that 
growing Strength and inner Flame which receiving all that he has 
to offer carries it to its own distant and difficult home, to the 
high-seated Truth, to the Far, to the Secret, to the Supreme. All 
these associations are lost to us; our minds are obsessed by ideas 
of a ritual sacrifice and a material cord. We imagine perhaps the 
son of Atri bound as a victim in an ancient barbaric sacrifice, 
crying to the god of Fire for a physical deliverance! 
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A little later the seer sings of the increasing Flame, “Agni shines 
wide with vast Light and makes all things manifest by his great- 
ness.” What are we to understand? Shall we suppose that the 
singer released from his bonds, one knows not how, is admiring 
tranquilly the great blaze of the sacrificial fire which was to have 
devoured him and wonder at the rapid transitions of the primi- 
tive mind? It is only when we discover that the “vast Light” 
was a fixed phrase in the language of the Mystics for a wide, free 
and luminous consciousness beyond mind, that we seize the 
true burden of the Rik. The secr is hymning his release from the 
triple cord of mind, nerves and body and the uprising of the 
knowledge and will within him to a plane of consciousness 
where the real truth of all things transcendent of their apparent 
truth becomes at length manifest in a vast illumination. 

But how are we to bring home this profound, natural and inner 
sense to the minds of others in a translation? It cannot be done 
unless we translate interpretatively, “O Will, O Priest of our sacri- 
fice, loose from us the cords of our bondage” and “this Flame 
shines out with the vast Light of the Truth and makes all things 
manifest by its greatness.” The reader will then at least be able 
to scize the spiritual nature of the cord, the light, the flame; he 
will feel something of the sense and spirit of this ancient chant. 

The method I have employed will be clear from these instances. 
I have sometimes thrown aside the image, but not so as to de- 
molish the whole structure of the outer symbol or to substitute 
a commentary for a translation. It would have been an undesir- 
able violence to strip from the richly jewelled garb of the Vedic 
thought its splendid ornaments or to rcplace it by a coarse garment 
of common speech. But I have endeavoured to make it every- 
where as transparent as possible. I have rendered the significant 
names of the Gods, Kings, Rishis by their half-concealed signi- 
ficances,—otherwise the mask would have remained impenetrable; 
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where the image was unessential, I have sometimes sacrificed it 
for its psycholugical equivalent; where it influenced the colour of 
the surroundings words, I have sought for some phrase which 
would keep the figure and yet bring out its whole complexity of 
sense, Sometimes I have even used a double translation. Thus 
for the Vedic word which means at once light or ray and cow, 
I have given according to the circumstances “Light”, “the 
radiances”, “the shining herds”, “the radiant kine”, “Light, 
mother of the herds”. Soma, the ambrosial wine of the Veda, 
has been rendered “wine of delight” or “wine of immortality”. 

The Vedic language as a whole is a powerful and remarkable 
instrument, terse, knotted, virile, packed, and in its turns careful 
rather to follow the natural flight of the thought in the mind 
than to achieve the smooth and careful constructions and the 
clear transitions of a logical and rhetorical syntax. But translated 
without modification into English, such a language would become 
harsh, abrupt and obscure, a dead and heavy movement with 
nothing in it of the morning vigour and puissant siride of the 
original. I have therefore preferred to throw it in translation into 
a mould more plastic anc natural to the English tongue, using 
the constructions and devices of transition which best suit a 
modern speech while preserving the logic of the original thought; 
and I have never hesitated to reject the bald dictionary equivalent 
of the Vedic word for an ampler phrase in the English where 
that was necessary to bring out the full sense and associations. 
Throughout I have kept my eye fixed on my primary object—to 
make the inner sense of the Veda scizable by the cultured 
intelligence of today. 

When all has been done, the aid of some amount of annotation 
remained still indispensable; but I have tried not to overburden 
the translation with notes or to indulge in overlong explanations. 
J have excluded everything scholastic. In the Veda there are 
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numbers of words of a doubtful meaning, many locutions whose 
sense can only be speculatively or provisionally fixed, not a few 
verses capable of two or more different interpretations. But a 
translation of this kind is not the place for any record of the scho- 
lar’s difficulties and hesitations. I have also prefixed a brief out- 
line of the main Vedic thought indispensable to the reader who 
wishes to understand. 

He will expect only to seize the general trend and surface 
suggestions of the Vedic hymns. More would be hardly possible. 
To enter into the very heart of the mystic doctrine, we must 
ourselves have trod the ancient paths and renewed the lost disci- 
pline, the forgotten experience. And which of us can hope to do 
that with any depth or living power? Who in this Age of Iron 
shall hâve the strength to recover the light of the Forefathers 
or soar above the two enclosing” firmaments of mind and body 
into their luminous empyrcan of the infinite Truth? The Rishis 
sought to conceal their knowledge from the unfit, believing per- 
haps that the corruption of the best might lead to the worst and 
fearing to give the potent wine of the Soma to the child and the 
weakling. But whether their spirits still move among us looking 
-for the rare Aryan soul in a mortality that is content to leave the 
radiant herds of the Sun for ever imprisoned in the darkling cave 
of the Lords of the sense-life or whether they await in their lumi- 
nous world the hour when the Maruts shall again drive abroad 
and the Hound of Heaven shall once again speed down to us from 
beyond the rivers of Paradise and the seals of the heavenly watcrs 
shall be broken and the caverns shall be rent and the immorta~ 
lising wine shall be pressed out in the body of man by the electric 
thunder-stones, their secret remains safe to them. Small is the 
chance that in an age which blinds our eyes with the transient 
glories of the outward life and deafens our ears with the victo- 
rious trumpets of a materialand mechanical knowledge many 


422 ON THE VEDA 


shall cast more than the eye of an intellectual and imaginative 
curiousity on the pass-words of their ancient discipline or seek 
to penetrate into the heart of their radiant mysteries. The secret 
of the Veda, even when it has been unveiled, remains still a secret. 
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THE Veda possesses the high spiritual substance of the Upa- 
nishads, but lacks their phrascology; it is an inspired knowledge 
as yet insufficiently equipped with intellectual and philosophical 
terms. We find a language of poets and illuminates to whom all 
experience is real, vivid, sensible, even concrete, not yet of 
thinkers and systematisers to whom the realities of the mind and 
soul have become abstractions. Yet a system, a doctrine there is; 
but its structure is supple, its terms are concrete, the cast of its 
thought ‘is practical and experimental, but in the accomplished 
type of an old and sure experience, not of one that is crude and 
uncertain because yet in the making. Here we have the ancient 
psychological science and the art of spiritual living of which the 
Upanishads are the philosophical outcome and modification and 
Vedanta, Sankhya and Yoga the late intellectual result and logical 
dogma. But like all life, like all science that is still vital, it is free 
from the armoured rigidities of the reasoning intellect; in spite 
of its established symbols and sacred formulae it is still large, 
free, flexible, fluid, supple and subtle. It has the movement of 
life and the large breath of the soul. And while the later philo- 
sophies are books of Knowledge and make liberation the one 
supreme good, the Veda is a Book of Works and the hope for 
which it spurns our present bonds and littleness is perfection, 
self-achievement, immortality. 

The doctrine of the Mystics recognises an Unknowable, Time- 
less and Unnameable behind and above all things and not seizable 
by the studious pursuit of the mind. Impersonally, it is That, 
the One Existence; to the pursuit of our personality it reveals 
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itself out of the secrecy of things as the God or Deva,—nameless 
though he hes many names, immeasurable and beyond descrip- 
tion, though he holds in himself all description of name and 
knowledge and all measures of form and substance, force and 
activity. 

The Deva or Godhead is both the original cause and the final 
result. Divine Existent, builder of the worlds, lord and begetter 
of all things, Male and Female, Being and Consciousness, Father 
and Mother of the Worlds and thcir inhabitants, he is also their 
Son and ours: for he is the Divine Child born into the Worlds 
who manifests himself in the growth of the creature. He is Rudra 
and Vishnu, Prajapati and Hiranyagarbha, Surya, Agni, Indra, 
Vayu, Soma, Brihaspati,—Varuna and Mitra and Bhaga and 
Aryaman, all the gods. He ig the wise, mighty and liberating 
Son born from our works and our sacrifice, the Hero in our war- 
fare and Scer of our knowledge, the White Steed in the front 
of our days who gallops towards the upper Ocean. 

The soul of man soars as the Bird, the Hansa, past the shining 
firmaments of physical and mental consciousness, climbs as the 
traveller and fighter beyond earth of body and heaven of mind by 
the ascending path of the Truth to find this Godhead waiting for 
us, leaning down to us from the secrecy of the highest supreme 
where it is seated in the triple divine Principle and the source of 
the Beatitude. The Deva is indeed, whether attracting and exalted 
there or here helpful to us in the person of the greater Gods, al- 
ways the Friend and Lover of man, the pastoral Master of the 
Herds who gives us the sweet milk and the clarified butter from 
the udder of the shining Cow of the infinitude. He is the source 
and outpourer of the ambrosial Wine of divine delight and we 
drink it drawn from the sevenfold waters of existence or pressed 
out from the luminous plant on the hill of being and uplifted by 
its raptures we become immortal. 
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Such are some of the images of this ancient mystic adoration. 


The Godhead has built this universe in a complex system of 
worlds which we find both within us and without, subjectively 
cognised and objectively sensed, It is a rising tier of earths and 
heavens; it is a stream of diverse waters; it is a Light of seven rays, 
or of cight or nine or ten; it is a Hill of many plateaus. The seers 
often image it in a series of trios; there are three earths and three 
heavens. More, there is a triple world below,—Heaven, Earth and 
the intervening mid-region; a triple world between, the shining 
heavens of the Sun; a triple world above, the supreme and 
rapturous abodes of the Godhead. 

But other principles intcrveng and make the order of the 
worlds yet more complex. These principles are psychological; 
for since all creation is a formation of the Spirit, every external 
system of worlds must in each of its planes be in material corres- 
pondence with some power or rising degree of consciousness of 
which it is the objective symbol and must house a kindred internal 
order of things. To understand the Veda we must seize this 
Vedic parallclism and distinguish the cosmic gradations to which 
it legds. We rediscover the same system behind the later Puranic 
symbols and it is thence that we can derive its tabulated scries 
most simply and clearly. For there are seven principles of exis- 
tence and the seven Puranic worlds correspond to them with 
sufficient precision, thus: 


Principle. World. 
r. Pure Existence— Sat World of the highest truth of 
being (Satyaloka) 


2. Pure Consciousness—Chit World of infinite Will or con- 
scious force (Tapoloka) 
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3. Pure Bliss—Ananda World of creative delight of 
existence (Janaloka) 

4. Knowledge or Truth- World of the Vastness (Ma- 

Vijnana harloka) 

5. Mind World of light (Swar) 

6. Life (nervous being) Worlds of various becoming 
(Bhuvar) 

7. Matter The material world (Bhur) 


Now this system which in the Purana is simple enough, is a 
good deal morc intricate in the Veda. There the three highest 
worlds are classed together as the triple divine Principle,—for 
they dwell always togethcr in a Trinity; infinity is their scope, 
bliss is their foundation. They are supported by the vasi regions 
of the Truth whence a divine Light radiates out towards our 
mentality in the three heavenly luminous worlds of Swar, the 
domain of Indra. Below is ranked the triple system in which we 
live. 

We have the same cosmic gradations as in the Puranas but 
they are differently grouped,—seven worlds in principle, five in 
practice, three in their general groupings: 


1. The Supreme Sat-Chit- The Triple divine worlds. 
Ananda 
2. The Link-World The Truth, Right, Vast, « mani- 
Supermind fested in Swar, with its three 
luminous heavens 
3. The triple lower world Heaven (Dyaus, the three 
Pure Mind heavens) 
Life-force The Mid-Region (Antariksha) 
Matter Earth (the three earths) 
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And as each principle can be modified by the subordinate 
manifestation of the others within it, each world is divisible into 
several provinces according to different arrangements and self- 
orderings of its creative light of consciousness. Into this frame- 
work, then, we must place all the complexities of the subtle vision 
and fertile imagery of the seers down to the hundred cities which 
are now in the possession of the hostile kings, the Lords of divi- 
sion and evil. But the gods shall break them open and give them 
for his free possession to the Aryan worshipper! 

But where are these worlds and whence are they created? 
Here we have one of the profoundest ideas of the Vedic sages. 
Man dwells in the bosoin of the Earth-Mother and is aware of 
this world of mortality only; but there is a superconscient high 
beyond Where the divine worlds are scated in a luminous secrecy; 
there is a subconscient or inconscient below his surface waking 
impressions and from that pregnant Night the worlds as he 
sees them are born. And these other worlds between the 
luminous upper and the tenebrous lower occan? They are here. 
Man draws from the life-world his vital being, from the mind- 
world his mentality; he is ever in secret communication with 
them; he can consciously enter into them, be born into them, 
if he will. Even into the solar worlds of the Truth he can rise, 
enter the portals of the Supercunscient, cross the threshold 
of the Shpreme. The divine doors shall swing open to his 
increasing soul. 

This human ascension is possible because every being really 
holds in himself all that his outward vision perceives as if ex- 
ternal to him. We have subjective faculties hidden in us which 
correspond to all the tiers and strata of the objective cosmic 
system and these form for us so many planes of our possible 
existence. This material life and our narrowly limited conscious- 
ness of the physical world are far from being the sole experience 
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permitted to man,—be he a thousand times the Son of Earth. 
If maternal Earth bore him and retains him in her arms, yet is 
Heaven also one vf his parents and has a claim on his being. It 
is open to him to become awake to profounder depths and higher 
heights within and such awakening is his intended progress. 
And as he mounts thus to higher and ever higher planes of 
himself, new worlds open to his life and his vision and become 
the field of his experience and the home of his spirit. He lives 
in contact and union with their powers and godheads and re- 
mouids himself in their image. Each ascent is thus a new birth 
of the soul, and the Veda calls the worlds “‘births” as well as seats 
and dwelling-places. 

For as the Gods have built the series of the cosmic worlds, 
even so they labour to build yp the same series of ordered states 
and ascending degrezs in man’s consciousness from the mortal 
condition to the crowning immortality. They raise him from 
the limited material state of being in which our lowest manhood 
dwells contented and subject to the Lords of Division, give him 
a life rich and abundant with the many and rapid shocks and 
impulsions from the dynamic worlds of Life and Desire where 
the Gods battle with the demons and raise him yet higher from 
those troubled rapidities and intensitics into the steadfast purity 
and clarity of the high mental existence. For pure thought and 
feeling are man’s sky, his heaven; this whole vitalistic existence 
of emotion, passions, affections of which desire is the pivot, 
forms for him a mid-world; body and material living are his 
earth. 

But pure thought and pure psychic state are not the highest 
height of the human ascension. The home of the Gods is an 
absolutc Truth which lives in solar glories beyond mind. Man 
ascending thither strives no longer as the thinker but is 
victoriously the seer; he is no longer this mental creature but a 
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divine being. His will, life, thought, emotion, sense, act are all 
transformed into values of an all-puissant Truth and remain 
no longer an embarrassed or a helpless tangle of mixed truth and 
falsehood. He moves lamely no more in our narrow and grudging 
limits but ranges in the unobstructed Vast; toils and zigzags 
no longer amid these crookednesses, but follows a swift and 
conquering straightness; feeds no longer on broken fragments, 
but is suckled by the teats of Intinity. Therefore he has to break 
through and out beyond these firmaments of earth and heaven; 
conquering firm possession of the solar worlds, entering on to 
his highest Height he has to learn how to dwell in the triple 
principle of Immortality. 


This contrast of the mortality we are and the immortal condi- 
tion to which we can aspire is the key of the Vedic thought 
and practice. Veda is the earliest gospel we have of man’s 
immortality and thesc ancient stanzas conceal the primitive 
discipline of its inspired discoverers. 

Substance of being, light of consciousness, active force and 
possessive delight are the constituent principles of existence; 
but their combination in us may be either limited, divided, hurt, 
broken and obscure or infinite, enlightened, vast, whole and 
unhurt. Limited and divided being is ignorance; it is darkness 
and weakness, it is grief and pain; in the Vast, in the integral, 
in the infinite we must seek for the desirable riches of substance, 
light, force and joy. Limitation is mortality; immortality comes 
to us as an accomplished self-possession in the infinite and the 
power to live and move in firm vastnesses. Therefore it is in 
proportion as he widens and on condition that he increases 
constantly in substance of his being, brightens an ever loftier 
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flame of will and vaster light of knowledge, advances the boun- 
daries of his consciousness, raises the degrees and enlarges the 
breadth of his power, force and strength, confirms an intenser 
beatitude of joy and liberatcs his soul into immeasurable peace 
that man becomes capable of immortality. 

To widen is to acquire new births. The aspiring material 
creature becomes the straining vital man; he in turn transmutes 
himself into the subtle mental and psychical being; this subtle 
thinker grows into the wide, multiple and cosmic man open on 
all sides of him to all the multitudinous inflowings of the Truth; 
the cosmic soul rising in attainment strives as the spiritual man 
for a higher peace, joy and harmony. These are the five Aryan 
types, each of them a great people occupying its own province 
or state of the total human na“irc. But there is also the absolute 
Aryan who would conquer and pass beyond these states to the 
transcendental harmony of them all. 

It is the supramental Truth that is the instrument of this 
great inner transfiguration. That replaces mentality by luminous 
vision and the eye of the gods, mortal life by breath and force 
of the infinite cxistence, obscure and death-possessed substance 
by the free and immortal conscious-being. The progress of man 
must be thercfore, first, his self-expanding into a puissant v:tality 
capable of sustaining all vibrations of action and experience 
and a clear mental and psychical purity; secondly, an outgrowing 
of this human light and power and its transmutation into an 
infinite Truth and an immortal Will. 

Our normal life and consciousness are a dark or at best a 
starlit Night. Dawn comes by the arising of the Sun of that 
higher Truth and with Dawn there comes the effective sacrifice. 
By the sacrifice the Dawn itself and the lost Sun are constantly 
conquered out of the returning Night and the luminous herds 
rescued from the darkling cave of the Panis; by the sacrifice the 
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rain of the abundance of heaven is poured out for us and the 
sevenfold waters of the higher existence descend impetuously 
upon our earth because the coils of the obscuring Python, the 
all-enfolding and all withholding Vritra, have been cloven asunder 
by the God-Mind’s flashing lightnings; in the sacrifice the Soma- 
wine is distilled and uplifts us on the stream of its immortalkng 
ecstasy to the highest heavens, 

Our sacrifice is the offering of all our gains and works to the 
powers of the higher existence. The whole world is a dumb 
and helpless sacrifice in which the soul is bound as a victim 
self-offered to unseen Gods. The liberating Word must be 
found, the illuminating hymn must be framed in the heart and 
mind of man and his life must be turned into a conscious and 
voluntary offering in which the soul is no longer the victim, but 
the master of the sacrifice. By “tight sacrifice and by the all- 
creative and all-expressive Word that shall arise out of his depths 
as a sublime hymn to the Gods man can achieve all things. He 
shall conquer his perfection; Nature shall come to him as a 
willing and longing bride; he shall become her secr and rule her 
as her King. 

By the hymn of prayer and God-attraction, by the hymn of 
praise and God-affirmation, by the hymn of God-attainment and 
self-expression man can house in himself the Gods, build in 
this gatef house of his being the living image of their deity, 
grow into divine births, form within himself vast and luminous 
worlds for his soul to inhabit. By the word of the Truth the 
all-engendering Surya creates; by that rhythm Brahmanaspati 
evokes the worlds and Twashtri fashions them; finding the 
all-puissant Word in his intuitive heart, shaping it in his mind 
the human thinker, the mortal creature can create in himself 
all the forms, all the states and conditions he desires and, achiev- 
ing, can conquer for himself all wealth of being, light, strength 
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and enjoyment. He builds up his integral being and aids his 
gods to destroy the evil armies; the hosts of his spiritual enemies 
are slain who have divided, torn and afflicted his nature. 


The image of this sacrifice is sometimes that of a journey or 
voyage; for it travels, it ascends; it has a goal—the vastness, 
the true existence, the light, the felicity—and it is called upon 
to discover and keep the good, the straight and the happy path 
to the goal, the arduous, yet joyful road of the Truth. It has 
to climb, led by the flaming strength of the divine Will, from 
plateau to plateau as of a mountain, it has to cross as in a ship 
the waters of existence, traverse its rivers, overcome their deep 
pits and rapid currents; its aim is to arrive at the far-off ocean 
of light and infinity. 

And this is no easy or peaceful march; it is for long seasons 
a fierce and relentless battle. Constantly the Aryan man has 
to labour and to fight and conquer; he must be a tireless toiler 
and traveller and a stern warrior, he must force open and storm 
and sack city after city, win kingdom after kingdom, overthrow 
and tread down ruthlessly enemy after enemy. His whole progress 
is a warring of Gods and Titans, Gods and Giants, Indra and 
the Python, Aryan and Dasyu. Aryan adversaries even he has 
to face in the open field; for old friends and helpers turn into 
enemies; the kings of Aryan states he would conquer and over- 
pass join themselves to the Dasyus and are leagued against him 
in supreme battle to prevent his free and utter passing on. 

But the Dasyu is the natural enemy. These dividers, plun- 
derers, harmful powers, these Danavas, sons of the Mother of 
division, are spoken of by the Rishis under many general appella- 
tions. There are Rakshasas; there are Eaters and Devourers, 
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Wolves and Tearers; there are hurters and haters; there are 
dualisers; there are confiners or censurers. But we are given 
also many specific names. Vritra, the Serpent, is the grand 
Adversary; for he obstructs with his coils of darkness all possibility 
of divine existence and divine action. And even when Vritra 
is slain by the light, fiercer enemies arise out of him. Shushna 
afflicts us with his impure and ineffective force, Namuchi fights 
man by his weaknesses, and others too assail, each with his 
proper evil. Then there are Vala and the Panis, miser traffickers 
in the sense-life, stealers and conealers of the higher Light and 
its illuminations which they can only darken and misuse,—an 
impious host who are jcalous of their store and will not offer 
sacrifice to the Gods. These and other personalities—they are 
much morc than personifications—-of our ignorance, evil, weak- 
ness and many limitations make constant war upon man; they 
encircle him from near or they shoot their arrows at him from 
afar or even dwell in his gated house in the place of the Gods 
and with their shapeless stammering mouths and their insuffi- 
cient breath of force mar his self-expression. They must be 
expelled, overpowered, slain, thrust down into their nether 
darkness by the aid of the mighty and helpful deities. 

The Vedic deitics are names, powers, personalities of the 
universal Gedhead and they represent each some essential 
puissance of the Divine Being. They manifest the cosmos and 
are manifest in it. Children of Light, Sons of the Infinite, they 
recognise in the soul of man their brother and ally and desire 
to help and increase him by themselves increasing in him so as 
to possess his world with their light, strength and beauty. The 
Gods call man to a divine companionship and alliance; they 
attract and uplift him to their luminous fraternity, invite his att 
and offer theirs against the Sons of Darkness and Division. Man 
in return calls the Gods to his sacrifice, offers to them his swift- 
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nesses and his strengths, his clarities and his sweetnesses,— 
milk and butter of the shining Cow, distilled juices of the Plant 
of Joy, the Horse of the Sacrifice, the cake and the wine, the 
grain for the God-Mind’s radiant coursers. He receives them 
into his being and their gifts into his life, increases them by the 
hymn and the wine and forms perfectly—as a smith forges iron, 
says the Veda—their great and luminous godheads. 

All this Vedic imagery is easy to understand when once we 
have the key, but it must not be mistaken for mere imagery. 
The Gods are not simply poetical personifications of abstract 
ideas or of psychological and physical functions of Nature. 
To the Vedic seers they are living realities; the vicissitudes of 
the human soul represent a cosmic struggle not merely of prin- 
ciples and tendencies but of ‘the cosmic Powers which support 
and embody them. These are the Gods and the Demons. On 
the world-stage and in the individual soul the same 1eal drama 
with the same personages is enacted. 


To what gods shall che sacrifice be offered? Who shall be 
invoked to manifest and protect in the human being this 
increasing godhead? 

Agni first, for without him the sacrificial flame cannot burn 
on the altar of the soul. That flame of Agni is the seven-tongued 
power of the Will, a Force of God instinct with knowledge. This 
conscious and forceful will is the immortal guest in our mortality, 
a pure priest and a divine worker, the mediator between earth 
and heaven. It carries what we offer to the higher Powers and 
brings back in return their force and light and joy into our 
humanity. 

Indra, the Puissant next, who is the power of pure Existence 
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self-manifested as the Divine Mind. As Agni is one pole of 
Force instinct with knowledge that sends its current upward 
from earth to heaven, so Indra is the other pole of Light instinct 
with force which descends from heaven to earth. He comes 
down into our world as the Hero with the shining horses and 
slays darkness and division with his lightnings, pours down the 
life-giving heavenly waters, finds in the trace of the hound, 
Intuition, the lost or hidden illuminations, makes the Sun of 
Truth mount high in the heaven of our mentality. 

Surya, the Sun, is the master of that supreme Truth,—truth 
of being, truth of knowledge, truth of process and act and move- 
ment and functioning. He is therefore the creator or rather the 
manifester of all things—for creation 1s outbringing, expression 
by the Truth and Will—and the father, fosterer, enlightener 
of our souls. The illuminations We seek are the herds of this 
Sun who comes to us in the track of the divine Dawn and releascs 
and reveals in us night-hidden world after world up to the 
highest Beatitude. 

Of that beatitude Soma is the representative deity. The wine 
of his ecstasy is conccaled in the growths of earth, in the waters 
of existence; even here in our physical being are his immorta- 
lising juices and they have to be pressed out and offered to all 
the gods; for in that strength these shall increase and conquer. 

Each of*these primary deities has others associated with him 
who fulfil functions that arise from his own. For if the truth 
of Surya’is to be established firmly in our mortal nature, there 
are previous conditions that are indispensable; a vast purity 
and clear wideness destructive of all sin and crooked falsehood, 
—and this is Varuna; a luminous power of love and compre- 
hension leading and forming into harmony all our thoughts, 
acts and impulses,—this is Mutra; an immortal puissance of 
clear-discerning aspiration and endeavour,—this is Aryaman; 
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a happy spontancity of the right enjoyment of all things dispelling 
the evil dream of sin and error and suffering,—this is Bhaga. 
These four are powers of the Truth of Surya. 

For the whole bliss of Soma to be established perfectly in our 
nature a happy and enlightened and unmaimed condition of mind, 
vitality and body are necessary. This condition is given to us by 
the twin A-«hwins; wedded to the daughter of Light, drinkers of 
honey, bringers of perfect satisfactions, healers of maim and mala- 
dy they occupy our parts of knowledge and parts of action and 
vrepare our mental, vital and physical being for an easy and 
victorious ascension. 

Indra, the Divine Mind, as the shaper of mental forms has for 
his assistants, his artisans, the Ribhus, human powers who by 
the work of sacrifice and their brilliant ascension to ‘the high 
dwelling-place of the Sun have attained to immortality and help 
mankind to repeat their achievement. They shape by the mind 
Indra’s horses, the Asnwins’ chariot, the weapons of the Gods, all 
the means of the journey and the battle. But as giver of the Light 
of truth and as Vritra-slaye: Indra is aided by the Maruts, who 
are powers of will and nervous or vital Force that have attained 
to the light of thought and the voice of self-expression. They 
are behind all thought and speech as its impellers and they 
battle towards the Light, Truth and Bliss of the supreme 
Consciousness. 

There are also female encrgics; for the Deva is both Male and 
Female and the gods also are cither activ:sing souls or’ passively 
executive and methodising energies. Aditi, infinite Mother of 
the gods, comes first; and there are besides five powers of the 
Truth-consciousness,—Mahi or Bharati, the vast Word that 
brings us all things out of the divine source; Ila, the strong primal 
word of the Truth who gives us its active vision; Saraswati, its 
sticaming current and the word of its inspiration; Sarama, the 
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Intuition, hound of heaven who descends into the cavern of the 
subconscient and finds there the concealed illuminations; Dakshi- 
na, whose function is to discera rightly, dispose the action and the 
offering and distribute in the sacrifice to cach godhcad its portion. 
Each god, too, has his female energy. 

Ali this action and struggle and ascension is supported by Hea- 
ven our Father and Earth our Mother, Parents of the Gods, who 
sustain respectively the purely mental and psychic and the phy- 
sical consciousness. Their large and free scope is the condition 
of our achievement. Vayu, Master of life, links them together 
by the mid-air, the region of vital force. And there are other 
deities,—Parjanya, giver of the rain of heaven; Dadhikravan, 
the divine warhorse, a power of Agni: the mystic Dragon of the 
Foundations; ‘rita Aptya who oa‘ the third plane of existence 
consummates our triple being; and more besides. 

The development of all these godheads is necessary to our 
perfection. And that perfection must be attained on all our 
levels,—in the wideness of earth, our physical being aad con- 
sciousness; in the full force of vital speed and action and enjoy- 
ment and nervous vibration, typified as the Horse which must 
be brought forward to upbear our endeavour; in the perfect 
gladness of the heart of emotion and a brilliant heat and clarity 
of the mind throughout our intellectual and psychical being; in 
the coming of the supramental Light, the Dawn and the Sun and 
the shining Mother of the herds, to transform all our existence; 
for so comes to us the possession of the Truth, by the Truth the 
admirable surge of the Bliss, in the Bliss infinite Consciousness 
of absolute being. 

Three great Gods, origin of the Puranic Trinity, largest puis- 
sances of the supreme Godhead, make possible this development 
and upward evolution; they support in its grand lines and funda- 
mental energies all these complexities of the cosmos. Brahmanas- 


438 ON THE VEDA 


pati is the Creator; by the word, by his cry he creates,—that is to 
say, he expresses, he brings out all existence and conscious know- 
ledge and inovement of life and eventual forms from the dark- 
ness of the Inconscient. Rudra, the Violent and Merciful, the 
Mighty One, presides over the struggle of life to affirm itself; he 
is the armed, wrathful and beneficent Power of God who lifts 
forcibly the creation upward, smites all that opposes, scourges 
all that errs and resists, heals all that is wounded and suffers and 
complains and submits. Vishnu of the vast pervading motion 
holds in his triple stride all these worlds; it is he that makes a 
wide room for the action of Indra in our Lumited mortality; it is by 
him and with him that we rise into his highest seats where we 
find waiting for us the Friend, the Beloved, the Beatific Godhead. 

Our earth shaped out of the dark inconscient ocean of existence 
lifts its high formations and ascending peaks heavenward; heaven 
of mind has its own formations, clouds that give out their light- 
nings and their waters of life; the streams of the clarity and the 
honey ascend out of the subconscient ocean below and seek the 
superconscient ocean above; and from above that ocean sends 
downward its rivers of the light and truth and bliss even into our 
physical being. Thus in images of physical Nature the Vedic 
poets sing the hymn of our spiritual ascension. 

That ascension has already becn effected by the, Ancients, 
the human forefathers, and the spirits of these great Ancestors 
still assist their offspring; for the new dawns repeat the old and 
Jean forward in light to join the dawns of the future. Kanwa, 
Kutsa, Atri, Kakshiwan, Gotama, Shunashepa have become types 
of certain spiritual victories which tend to be constantly repeated 
in the experience of humanity. The seven sages, the Angirasas, 
are waiting still and always, ready to chant the word, to rend the 
cavern, to find the lost herds, to recover the hidden Sun. Thus 
the soul is a battlefield full of helpers and hurters, friends and 
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enemies. All this lives, teems, is personal, is conscious, is active. 
We create for ourselves by the sacrifice and by the word shining 
seers, heroes to fight for us, children of our works. The Rishis 
and the Gods find for us our luminous herds; the Ribhus fashion 
by the mind the chariots of the gods and their horses and their 
shining weapons. Our life is a horse that neighing and galloping 
bears us onward and upward; its forces are swift-hooved steeds, 
the liberated powcrs of the mind are wide-winging birds; this 
mental being or this soul is the upsoaring Swan or the Falcon 
that breaks out from a hundred iron walls and wrests from the 
jealous guardians of felicity the wine of the Soma. Every shining 
godward Thought that arises from the secret abysses of the heart 
is a priest and a creator and chants a divine hymn of luminous 
realisation and puissant fulfilment, We seek for the shining gald 
of the Truth; we lust after a heavenly treasure. 

The soul of man is a world full of beings, a kingdom in which 
armies clash to help or hinder a supreme conquest, a house where 
the pods are our guests and which the demons strive to possess; 
the fullness of its energies and wideness of its being make a seat 
of sacrifice spread, arranged and purified for a celestial session. 


Such dre some of the principal images of the Veda and a very 
brief ana insufficient outline of the teaching of the Forefathers. 
So understood the Rig-veda ceases to be an obscure, confused 
and barbarous hymnal; it becomes the high-aspiring Song of 
Humanity; its chants are episodes of the lyrical epic of the soul 
in its immortal ascension. 

This at least; what more there may be in the Veda of ancient 
science, lost knowledge, old psycho-physical tradition remains 
yet to be discovered. 


HYMNS TO AGNI 
AGNI, THE DIVINE WILL-FORCE 


THE name of this flaming godhead, Agni, derives from a root 
whose quality of significance is a preeminent force or intensity 
whether in state, action, sensation or movement; but the qualities 
of this essential significance vary. It means a burning brightness, 
whence its use for fire; it mcans movement and especially a curving 
Or serpentine movement; it means strength and force, beauty 
and splendour, leading and preeminence; it developed also certain 
emotional values which have perished in Sanskrit, but remain in 
Greek, angry passion on one side, on the other delight and love. 
The Vedic deity Agni is the first of the Powers, the pristine and 
preeminent, that have issued from the vast and secret Godhead. 
By conscious force of the Gochead the worlds have been created 
and are governed from within by that hidden and inner Control; 
Agni is the form, the fire, the forceful heat and flaming will of this 
Divinity. As a flaming Force of knowledge he descends to 
build up the worlds and seated within them, a secret deity, initiates 
movement and action. This divine Conscious Force contains all 
the other godheads in itsclf as the nave of a wheel contains its 
spokes. All puissance of action, strength in the being, beauty of 
form, splendour of light and knowledge, glory and greatness are 
the manifestation of Agni. And when he is entirely delivered and 
fulfilled out of the envelope of the world’s crookednesses this deity 
of flame and force is revealed as the solar godhead of love and 
harmony and light, Mitra, who leads men towards the Truth. 
But in the Vedic cosmos Agni appears first as a front of divine 
440 
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Force compact of burning heat and light which forms, assails, 
enters into, envelops, devours, rebuilds all things in Matter. He 
is no random fire; his is a flame of force instinct with the light 
of divine knowledge. Agni is the secr-will in the universe un- 
erring in all its works. Whatever ihe does in his passion and power 
is guided by the light of the silent Truth within him. He is a 
Truth-conscious soul, a seer, a priest and a worker,—the im- 
mortal worker in man. His msssion is to purify all that he works 
upon and to raise up the soul struggling in Nature from obscurity 
to the light, from the strife and the suffering to love and joy, 
from the heat and the labour to the peace and the bliss. He is 
then, the Will, the Knowledge-Force of the Deva; secret inhabi- 
tant of Matter and its forms, visible and beloved guest of man, 
it is he that guards the law of the Truth of things in the apparent 
aberrations and confusions of the world. The other gods awake 
with the Dawn, but Agni wakes also in the Night; he keeps his 
divine vision even in the darkness where there js neither moon 
nor star; the flame of the divine will and knowledge is visible even 
in the densest obscurity of inconscient or half-conscient things. 
The infallible worker is there even when we see nowhere the 
conscious light of the guiding mind. 

Ne sacrifice is possible without Agni. He is at once the flame 
on the altgr and the priest of the oblation. When man, awakened 
from his night, wills to offer his inner and outer activities to the 
gods of a truer and higher existence and so to arise out of morta- 
lity into the far-off immortality, his goal and his desire, it is this 
flame of upward aspiring Force and Will that he must kindle; 
into this fire he must cast the sacrifice. For 1 is this that offers 
to the gods and brings down in return all spiritual riches,—the 
divine waters, the light, the strength, the rain of heaven. This 
calls, this carries the gods to the house of the sacrifice. Agni is 
the priest man puts in front as his spiritual representative (puro- 
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hita), a Will, a Force greater, higher, more infallible than his 
own doing for him the works of the sacrifice, purifying the 
materials of the oblation, offering them to the gods whom it has 
summoned to the divine ritual, dctermining the right order and 
season of its works, conducting the progress, the march of the 
sacrificial development. These and other various functions of the 
symbolic priesthood, represented in the outward sacrifice by 
different officiating priests, are discharged by the single Agni. 

Agni is the leader of the sacrifice and protects it in the great 
journey against the powers of darkness. The knowledge and 
purpose of this divine Puissance can be entirely trusted; he is the 
friend and lover of the soul and will not betray it to evil gods. 
Even for the man sitting far off in the night, enveloped by the 
darkness of the human ignorance, this flame is a light which, 
when it is perfectly kindled and in proportion as it mounts higher 
and higher, enlarzes itself into the vast light of the Truth. Flaming 
upward to heaven to mect the divine Dawn, it rises through the 
vital or nervous mid-world and through our mental skies and 
enters at last the Paradise of Light, its own supreme home 
above where joyous for ever in the eterna! Truth that is the 
foundation of the sempiternal Bliss the shining Immortals sit 
in their celestial sessions and drink the wine of the infinite 
beatitude. 

It is true that here the light is concealed. Agni, hke other 
gods, figures here as a child of the universal parents, Heaven 
and Earth, Mind and Body, Soul and material Nature. This 
earth holds him concealed in her own materiality and does not 
release him for the conscious works of the Father. She hides him 
in all her growths, her plarts, herbs, trees—the forms full of her 
heats, the objects that keep for the soul its delights. But at last 
she shall yield him up; she is the lower tinder, the mental being 
is the upper tinder; by the pressure of the upper on the lower 
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the flame of Agni shall be born. But it is by pressure, by a sort 
of churning that he is born. Therefore he is called the Son of 
Force. 

Even when Agni emerges, he is outwardly obscure in his 
workings. He becomes, first, not a pure Will, though really 
he 1s always pure, but a vital Will, the desire of the Life in us, 
a smoke-obscured flame, son of our crookednesses, a Beast grazing 
in its pasture, a force of devouring desire that feeds upon earth’s 
growths, tears and ravages all upon which it feeds and leaves a 
black and charred line to mark its path whcre there was the joy 
and glory of earth’s woodlands. But in all this there is a work 
of purification, which becomes conscious for the man of sacrifice. 
Agni destroys and purifies. His very hunger and desire, infinite 
in its scope, prepares the establishment of a higher universal 
order. The smoke of his passion is overcome ard this vital Will, 
this burning desire in the Life becomes the Stced that carries 
us up to the highest levels,—the white Steed that gallops in the 
front of the Dawns. 

Delivered from his smoke-enveloped activity he burns high in 
our skies, scales the ether of the pure mind and mounts upon the 
back of heaven. There on that rarer level its god Trita Aptya 
takes this high-flaming force and forges it into a weapon of sharp- 
ness that shall destroy all evil and ignorance. This Scer-Will 
becomes the guardian of the illuminations of knowledge—herds 
of the Sun that graze in the pastures of life secure from the Sons 
of division and darkness, protected by the warrior force of the 
Will that knows. He attains the immortality and maintains 
unhurt its law of truth and joy in the human creature. In the end 
we overpass all crookednesses of falsehood and error, emerge 
from the low and broken and devious ground to the straight 
path and the high and open levels. Will and Knowledge become 
one; every impulse of the perfected soul becomes conscious of 
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the essential truth of its own self-being, every act fulfils it con- 
sciently, joyously, victoriously. Such is the godhead to which 
the Vedic Fire exalts the Aryan who does the sacrifice. The 
Immortal conquers in the mortal and by his sacrifice, Man, the 
thinker, fighter, toiler, becomes a seer, self-ruler and king over 
Nature. 

The Veda speaks of this divine Flame in a series of splendid 
and opulent images. He is the rapturous priest of the sacrifice, 
the God-Will intoxicated with its own delight, the young sage, 
the sleepless envoy, the ever-wakeful flame in the house, the 
master of our gated dwelling-place, the beloved guest, the lord 
in the creature, the seer of the flaming tresses, the divine child, 
the pure and virgin God, the invincible warrior, the leader.on the 
path who marches in front of tiz human peoples, the immortal 
in mortals, the worker established in man by the gods, the un- 
obstructed in knowledge, the infinite in being, the vast and 
flaming sun of the Truth, the sustainer of the sacrifice and dis- 
cerner of its steps, the divine perception, the light, the vision, the 
firm foundation. Throughout che Veda it is in the hymns which 
celebrate this strong and brilliant deity that we find those which 
are the most splendid in poetic colouring, profound in psycho- 
logical suggestion and sublime u. their mystic intoxication. F: is 
as if his own tiame and cry and light had seized with a,burning 
ecstasy on the imagination of his pacts. 

Amid this crowd of poetical images there are some of a symbolic 
character which describe the many births of the divine Flame. 
They are recounted with an extraordinary variety. Sometimes he 
is the child of Heaven, the Father—Mind or Soul—and of Earth 
the Mother—Body or material Nature; sometimes he is the flame 
born from these two tinders; sometimes Heaven and Earth 
are called his two mothers, when the figure is more explicitly sym- 
bolic of the pure mental and psychical and the physical con- 
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sciousness. He is also hymned as the child of the seven Mothers 
—for his complete birth is a result of the manifestation of seven 
principles which constitute our conscious existence—three spiri- 
tual of the infinite, three temporal of the finite, and onc inter- 
mediate—and which are, resnectively, the foundation of the 
seven worlds. Like other gods, he 1s said to be born of the Truth; 
the Truth 1s at once his birthplace and his home. Sometimes 
it is said that the Seven Beloved brought him into birth for the 
Lord; and here the symbol seems to carry back his source to 
that other principle of pure Bliss which ıs the original cause 
of creation. He has one form of the solar light and flame, another 
heavenly in the mind, a third which dwells in the rivers. Night 
and Dawn are delivered of him, the Knowledge and the Ignorance 
suckle* alternately the divine Child in their successive occupa- 
tion of our heavens. And yet “again it is Matarishwan, Master 
of Life, who has planted him for the gods secret in the growths 
of earth, secret in her creatures, man, animal and plant, secret 
in the mighty Waters. These Waters are the seven rivers of the 
luminous world that descend from heaven when Indra, the 
God-Mind, has slain the enveloping Python; they descend full 
of the light and the heavenly abundance, instinct with the clarity 
and the swectness, the swect milk and the butter and the honey. 
Agni’s birth here from these fostering Cows, these Mothers 
of Pleaéy, is the greatest of his terrestrial births; fostered by 
them as the swift Mares of Life he grows at oncc to his divine 
greatness, fills all the planes with his vast and shining limbs and 
forms their kingdoms in the soul of man into the image ofa 
divine ‘Truth 
The variety and flexible use of these images—they are some- 
times employed in a rapid succession in the same hymn— 
belongs to a period of conscious symbolism in which the image 
has not hardened and crystallised into the myth but is constantly 
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a figure and a parable whose sense still lives and is still plastic 
in the originating imagination. 

The actual legends about Agni, the developed parables as 
distinct from the less elaborate figure, are rare or non-existent 
—in remarkable contrast with the wealth of myth which crowds 
about the names of Indra and the Ashwins. He participates in 
the legendary actions of Indra, the Python-slaying, the re- 
covery of the herds, the slaying of the Dasyus; his own activity 
is universal but in spite of his supreme greatness or perhaps 
because of it he seeks no separate end and claims no primacy 
over the other gods. He is content to be a worker for man and 
the helpful deities. He is the doer of the great Aryan work and 
the pure and sublime mediator between earth and heaven. 
Disinterested, sleepless, invincible this divine Will-force’ works 
in the world as an universal Soul of powcr housed in all beings, 
Agni Vaishwanara, the greatest, most powerful, most brilliant 
and most impersoaal of all the cosmic Deities. 

The name, Agni, is translated here Power, Strength, Will, 
the God-will, or the Flame according to the context. The names 
of the Rishis are also given, wherever necessary, their signi- 
ficant value, as in the first hymn Gavisthira which means the 
Steadfast in the Light or the general name Atri. Atri means cither 
the Eater or the Traveller; Agni himself is the Atri as he is also 
the Angirasa; out of a devouring desire, experience arid enjoy- 
menut of the forms of the world he advances to the liberated 
truth and delight of the soul in the possession of its infinite 


existence. 


THE FIRST HYMN TO AGNI 
A HYMN OF THE MORNING SACRIFICE 


[The Rishi hymns the awakening of Agni the Divine Force 
to conscious action in the coming of the Dawn. Agni rises to- 
wards the luminous Paradise, his goal, fecding on the works of 
the Discernment which distributes the gifts and activities of 
the sacrifice, becomes a pure energy leading our days and ascends 
to the Vastness and the Truth. By the Truth hc fashions anew 
our twp firmaments, the physical and mental consciousness. 
This is the golden Affirmation af him in our heavens.] 


1. Strength is awake by kindling of the peoples 
and he fronts the Dawn that comes to him as the 
Cow that fosters; like mightinesses that rush up- 
ward to their expanding his lustres advancing mount 
towards the heavenly level. 


2. The Priest of our oblation has awakened for 
sacrifice to the gods; with right mentality in him 
Strength stands up exalted in our mornings; he is 
entirely kindled, red-flushing the mass of him is 
seen; a great godhead has been delivered out of the 
darkness. 


3. When he has uncoiled the long cord of his 


hosts, Strength shines pure by the pure herd of 
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the radiances.! For the goddess who discerns grows 
in plenitude and is yoked to her works; he exalted, 
she extended supine, he feeds on her with his flames 


of the offering. 


4. The minds of men who grow in the godhead 
move entirely towards the flame of Will even as 
all their secings converge in the Sun that illumines.’ 
When two Dawns’ of opposite forms are delivered 
of him, he is born as the White Steed in front of 


the days. 


5. Yea, he is born victorious in the front of the 
days, a ruddy worker established in the established 
delights of things; upholding in house after house 
the seven ecstasies? Strength has taken his seat as 
the Priest of the offering mighty for sacrifice. 


1 The Cows of the Dawn. Dakshina the goddess of divine dis’ ern- 
ment, is here a form of the Dawn herself. : 

2 That is to say, instead of the groping thoughts of other men, their 
mentality tends to convert itsclf into a luminous flame of Will that 1s 
knowledge and all thcir thoughts become a blaze cf direct vision, the rays 
of the Sun of Truth. 

3 Day and Night,—the latter the state of Ignorance that belongs to our 
material Nature, the former the state of wlumined Knowledge that 
belongs to the divine Mind of which our mentality is a pale and dulled 
reflection. 

4 To each principle of our nature there corresponds a certain divine 
ecstasy and on each plane, in each body or house, Agni establishes these 


ecstasies. 
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6. Strength has taken his seat as the Priest of 
the offering mighty for sacrifice in the lap of the 
Mother and in that rapturous other world,! young 
and a seer, standing out in his multitudes, pos- 
sessed of the Truth, the upholder of those that do 
the work; and also in between he is kindled. . 


7. Men seek with their obeisances of submission 
this illumined Strength that achieves our perfec- 
tion in the progressing sacrifices and is the priest 
of their oblation, because he shapes in the power 
of the Truth both firmaments of our being. Him 
they press into brightness by the clarity,” the eternal 
steed of life’s plenitude. 


8. Bright, he is rubbed bright, expressed by the 
seer, domiciled in his own home? and our bene- 
ficent guest. The bull of the thousand horns, be- 
cause thou hast that force, O Strength, thou 
precedest in thy puissance all others. 


1 The Mother is Earth, our physical being; the other world is the 
supramental existence; the vital and emotional being is the world in 


between. Agni manifests in all of thcse simultaneously. 

2 The clarified butter, yield of the Cow of Light and symbol of the 
rich clarity that comes to the mind visited by the Light. 

® That is to say, having taken his place on the plane of the Truth which 


is his own proper home. 
4 The force of the Truth, the perfect energy that belongs to this 


perfect ledge. 
g T 
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9. At once, O Strength, thou outstrippest all 
others, in whomsoever thou art manifested in all 
the glory oi thy beauty, desirable, full of body, 
extended in light, the beloved guest of the human 
peoples. 


10. To thee, O Strength, O youngest vigour, all 
the worlds and their peoples bring from near and 
bring from afar their offering. Awake in a man’s 
knowledge to that rightmindedness of his happiest 
state. A vastness, O Strength, is the great and 
blissful peace of thee. 


11. Mount today with the lords of the sacrifice, 
O luminous Will, thy luminous complete car! Thou 
who knowest the wide middle world? in all its paths, 
bring hither the gods to eat of our oblation. 


12. To the Seer, to the Intelligence we have 
uttered today the word of our adoration, to the Bull 
that fertilises the herds; the Steadfast in the Light 
by his surrender rises in the flame of Will as:in the 
heavens to a golden Affirmation manifesting a 
vastness. 


1 The vital or nervous plane is just above our material earth; through 
it the gods come to commune with man, but it is a confused wideness and 
its paths are many but intricate and tangled. 


THE SECOND HYMN TO AGNI 
A HYMN OF THE LIBERATION OF THE DIVINE FORCE 


[Nature in her ordinary limited and material workings holds 
the Divine Force concealed in her secret or subconscient being; 
only when consciousness enlarges itself towards the One and 
Infinite, is it manifested, born for the conscient Mind. The cla- 
tities of the higher illumination cannot be kept so long as there 
is not this Strength to guard them, for hostile powers snatch 
them away and conceal them again in their secret cavern. Divine 
Will manifested in man, itself liberated, liberates him from the 
cords which bind him as a victitfi in the world-sacrifice; we attain 
to it by the teaching of Indra, the divine Mind, and it protects 
the uninterrupted play of the Light and destroys the powers 
of falsehood whose limitations cannot hem in its growth and its 
out-flaming; it brings the divine waters from the luminous 
Heaven, the divine wealth liberated from the attacks of the 
Enemy, and gives the final peace and perfection.] 


1. The young Mother! bears the Boy pressed 
down in her secret being and gives him not to the 
Father; but his force is not diminished, the peoples 
behold him established in front? in the upward 
working of things. 


1 The Mother and Father are always cither Nature and the Soul or 
the material being and the pure mental being. 
2 As the Purohita who leads and conducts the work of the sacrifice. 
» 45I 
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2. Who is this Boy, O young Mother, whom thou 
bearest in thyself when thou art compressed into 
form, but thy vastness gives him birth? For many 
seasons the Child grew in the womb; I saw him 
born when the Mother brought him forth. 


3. I saw far off in the field of being one tusked 
with golden light and pure bright of hue who was 
shaping the weapons of his war. I give to him the 
immortality in me in all my separate parts! and 
what shall they do to me who have not the Word? 
and the God-Mind is not in them? | 


4. I saw in the field as though a happy herd that 
ranged continuously in many forms of luminous 
beauty. None could seize on them, for he was born; 
even they that were old among them, grow young 
once more. 


5. Who were they that divorced my strength 
from the herds of Light? Against them there was 
no protector nor any worker in this war. Let those 
that took them from me, release them to me again; 


1 Soma the wine of immortality, is given to the gods in three parts, on 
three levels of our being, the mind, life and body. 
3 The expressive Word which manifests that which is hidden, brings 


out into expression that which is unexpressed- 
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for he with his conscious perceptions comes driving 
to us our lost herds of the radiance. 


6. The king of those who dwell in creatures, he 
in whom all creatures dwell, is hidden within 
mortals by hostile powers; let the soul-thoughts of 
the Eater of things release him, let the confiners 
be themselves confined. 


7. Shunahshepa too, head of delight, was bound to 
the thousandfold post of the sacrifice; him thou 
didst» release,—yea, he accomplished perfection by 
his works; so do thou take*thy seat here in us, O con- 
scious seeing Flame, O Priest of our sacrifice, and 
loose from us the cords of our bondage. 


8. Mayst thou not grow wroth and depart from 
me! He who guards the law of action of the 
godheads, told me of thee; Indra knew and sought 
after and saw thee, and taught by him his knowledge, 
O Flame, I came to thee. 


9. This Flame of Will shines out with the vast 
light of Truth and makes all things manifest by the 
greatness of him. He overpowers the formations of 
knowledge! that are undivine and of an evil move- 
ment; he sharpens his horns to gore the Rakshasa. 


1 Maya. There are two kinds of Maya, the divine and undivine, the 
formations, of the truth and the formations of the falsehood. 
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10. May the voices of the Flame in our heavens 
be sharp-weaponed to slay the Rakshasa! In his 
ecstasy his angry lustres break all that opposes his 
advance; the energies undivine that obstruct us 
from every side cannot pen him in. 


11. O thou who art born in many forms, I illu- 
mined in mind, accomplished in understanding, per- 
fect in works, have fashioned for thee this song of 
thy affirming to be as if thy chariot. If thou, O 
Strength, take an answering delight in it, by this 
we may conquer the waters that carry the light of 
the luminous heaven}. 


12. The strong-necked? Bull increases in us and 
drives to us the treasure of knowledge? that was 
withheld by our enemy; nor is there any to destroy 
it. For so have the Powers Immortal spoken to the 
Strength that he work out peace for the man who 
enlarges the seat of sacrifice, that he work oyt peace 
for the man who carries in his hand the oblation. 


1 Swar, the divine mind pure to the luminous Truth. 
2 Or, “many-necked”. 
3 The wealth of the luminous herds. 


THE THIRD HYMN TO AGNI 
THE DIVINE FORCE, CONQUEROR OF THE SUPREME GOOD. 


[The Divine Will-Force is that of which all the other godheads 
are forms and he manifests all these powers of supreme Truth 
as he grows in us. Thus the supreme state of conscious being is 
attained and by that our complex and manifold existence is 
maintained in the Light and the Joy. The Rishi prays that the 
evil may not be allowed to express itsclf again in him, that the 
secret soul in us who is the Father of things but in us appears 
as the child of our works and our cvolution, may open itself to 
the vast Truth-consciousness. The Divine Flame will destroy 
all the powers of falschood and evil who seek to make us stumble 
and would rob us of our heavenly treasure.] 


1. Thou art he of the Wideness,! O Will, when 
thou art born; thou becomest the Lord of Love? 
when thou art entirely kindled. In thee are all the 
gods,’O son of Force; thou art the Power-in-Mind® 
for the mortal who gives the offering. 


1 Varuna, who represents the ethercal purity and oceanic wideness of 
the infinite Truth. 
4 Mitra, the all-embracing harmony of the Truth, the Friend of all 
beings, therefore the Lord of Love. 
3 Indra, Ruler of our being, Master of Swar which is the luminous 
world of the Divine Mind. 
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2. O thou who possessest self-ordering Nature, 
thou becomest the might of the Aspirer! when thou 
bearest the secret Name of the Virgins.? They 
brighten thee with the Light in her rays as Love? 
perfectly founded when thou makest of one mind 
the Lord and his Spouse* in their mansion. 


3. For the glory of thee, O Violent One, the 
Thought-Powers make to shine out by their pres- 
sure that which is thy rich and beautiful birth.’ 
When that highest stride? of Vishnu has been esta- 
blished within, thou protectest by it the secret Name 
of the herds of the Radiance.’ 


4. By the glory of thee because thou hast right 
vision, O godhead, the gods holding all that multiple 
existence taste immortality and men take their seat 


1 Aryaman, the aspiring power and action of the Truth. 

2 Probably, the unripe Radiances that our aspiration has to prepare 
for their union with the higher power of the soul; Aryaman hélds their 
secret sense, the Name or Numen, which is manifested when aspiration 
arrives at the light of knowledge and Mitra harmonises soul and‘nature. 

3 Mitra, 

4 The Soul and Nature. The mansion is the human body. 

5 The supreme world of Light. Agni is said elsewhere to become in 
his being the highest of the shining worlds. 

* Vishnu has three strides or movements, earth, heaven and the su- 
preme world of which Light, Truth and the Sun are the foundation. 

* The highest divine sense of the illuminations of Knowledge is 
found in the superconscient worlds of supreme Light. 
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in the Force that offers the oblation and, desiring, 
they distribute to the godheads the self-expression 
of the being. 


5. There is none that precedeth thee as the 
priest of the oblation nor any mightier for sacrifice; 
O Flame, none is supreme over thee in the things 
of the Wisdom, thou who possessest the self-ordering 
power of Nature. The creature of whom thou be- 
comest the guest, O godhead, prevails by sacrifice 
over all that belong to the mortality. 


6. May we, O Flame, féstered by thee and awa- 
kened, seekers of the substance, prevail by the 
offering,—we in the great struggle, we in the com- 
ings of knowledge in our days,! we by the felicity, 
O son of Force, overcome all that are mortal. 


7. The expresser of evil who seeks to bring sin 
and transgression into us, his own evil do thou re- 
turn upon his head; slay, O conscious knower, this 
hostile self-expression of him who oppresses us with 
the duality. 


8. Thee, O Godhead, in the dawning of this our 
Night the Ancients? made their messenger and 


1 The periods of Light visiting the soul. 
2 The ancient seers who discovered the secret wisdom. 
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through thee sacrificed by their offerings because 
thou art the godhead that is being kindled by the 
mortal dwellers in this substance and thou movest to 
the meeting-placc! of all felicities. 


9. Deliver the Father and in thy knowledge put 
away evil from him who is borne in us as thy son, 
O child of Force. When wilt thou have that vision 
for us, O conscious knower? when wilt thou, O 
Truth-conscious Will, impel us to the journey? 


10. Then indeed the Father adores and’ holds, 
O Dweller in the substance, the vast Name? when 
thou makest him to accept and cleave to it. Will in 
us desires the bliss and, increasing, wins it entirely 
by the force of the Godhead.’ 


11. Thou, O Will, O youngest vigour, carriest 
thy adorer beyond all stumblings into grief and 
evil; for the creatures are seen of thee who would 
do hurt to us and are thieves in their hearts,— 
they whose perceptions are void of the knewledge 
and therefore they have fallen into the crookedness. 


1 The supreme world of Truth and Bliss. 

2 The world of Truth is also called the Wideness or the Vast or the 
Vast Truth. 

3 The Deva, the supreme Deity, of whom all the gods are different 
Names and Powers. 
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12. Lo, all these movements of our journeying 
have turned their faces towards thee, and for that 
evil in us, it is declared to the Dweller in our being. 
O never can this Will in his increasing betray us to 
the hurter of our self-expression; he will not deliver 
us into the hands of our enemy! 


THE FOURTH HYMN TO AGNI 


THE DIVINE WILL, PRIEST, WARRIOR AND LEADER OF OUR JOURNEY 


[The Rishi hymns the Divine Force that knows all the succes- 
sive births of the soul on its ascending planes of existence and as 
priest of his upward and onward-journeying sacrifice gives him 
the purity, the power, the knowledge, the increasing riches, the 
faculty of new formation and spiritual productiveness by which 
the mortal grows into immortality. It destroys the enemy, the 
assailants, the powers of evil, enriches the soul with all they try 
to withhold, gives the triple peace and the triple fulfilment of the 
mental, vital and physical being and, labouring in the light of 
the supramental Truth, leads beyond, creating in us the world of 
immortal felicity.] 


I. Strength, master over the lords of substance, 
towards thee I direct my delight in the march of 
my sacrifices. O King, by thee, increasing thy 
plenitudes, may we conquer our plenty and 
overcome the embattled assaults of mortal powers. 


2. Strength unaging that bears the oblation is 
the Father of us, he in us pervades in being and is 
extended in light and is perfect in vision. Kindle 
altogether thy strengths of impulsion that belong 
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perfectly to the Master in our dwelling,’ form 
altogether thy inspirations of knowledge and turn 
them towards us. 


3. Will that is the Seer and Lord of the creature 
in the human peoples, that is pure and purifies, 
with his surface of the mind’s clarities, Will omni- 
scient hold in you as the priest of your oblations, 
for this is he that wins for you your desirable boons 
in the godheads. 


4. Becoming of one heart with the goddess of 
Truth-vision,? labouring by the rays of the Sun of 
Light, cleave to us with love, O Strength: accept 
in heart thy fuel in us, O Knower of the Births, and 
bring to us the gods that they may eat of our offering. 


5. Domiciled in our gated dwelling, the Guest 
loved and accepted, come to this our sacrifice in all 
thy knowledge; all these energies slay that set them- 
selves to attack us and bring to us their enjoyments 
who make themselves our enemies. 


1 Agni is here the supreme Will dwelling in us, Father and Lord of 
our being; he is to act in us entirely by the divine will and knowledge. 

a Tia. 

3 All hostile energies that attack the soul of man possess certain riches 
which he needs and has to wrest from them in order to arrive at his perfect 
plenitude. 
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6. Chase from us with thy blow the Divider, 
make a free space for thine own body! When, O 
Son of Force, thou art carrying the gods over to 
their goal, protect us in the plenitude of our 
possession, O Strength, O mightiest Deity. 


7. May we order aright for thee our sacrifice by 
our words and by our offerings, O Will that puri- 
fiest, O happy flame of purity; in us pervade a 
felicity of all desirable boons, in us confirm all 
substance of our riches. 


8. O Will, O Son of Force who dwellest in the 
three worlds? of our session, cleave in heart to our 
sacrifice, cleave to our oblation. May we become 
perfect in our works in the godheads; protect us 
by thy peace triple-armoured.? 


9. O Knower of the Births, bear us over every 
difficult crossing, yea, over all stumblings into evil 
as in a ship that travels over the waters. O Will, 


1 The divine powers in us are carried to their goal in the Truth and 
Bliss by the force of the Divine Will working in man. 

2 Mental, vital, physical, the lower “births” all the knowledge of which 
the Divine Will, knower of our Births, possesses and through which it has 
to lead the ascending sacrifice to the supramental. 

2 The peace, joy and full satisfaction in the mental, vital and physical 


being 
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expressed by us with our obeisance of submission 
as the Eater of things, awake in us, be the fosterer 
of our embodyings.! 


10. I meditate on thee with a heart that does the 
Work and, mortal, I call to the Immortal. O Will, 
O Knower of the Births, confirm victory in us; by 
the children of my works may I enjoy immortality. 


11. O Knower of the Births, the man perfect 
in his works for whom thou createst that other 
blissful world,? reaches a, felicity that is peopled 
happily with his life’s swiftnesses, his herds of 
Light, the children of his soul, the armies of his 
energy.® 


1 Not orby the physical body, but the vital and mental sheaths, all 
the embodied states or forms of the soul. 

2 The supramental world has to be formed or created in us by the 
Divine Will as the result of a constant expansion and self-perfecting, 

3 The constant Vedic symbols of the Horse, Cow, Son, Hern. The sons 
or children are the new soul-formations which constitute the divine Perso- 
nality, the new births within us. The heroes are the mental and moral 
energies which resist the assaults of ignorance, division, evil and falsehood, 
The vital powers are the motive forces that bear us on our journey and are 
therefore symbolised by the Horse. The herds are the illurninations that 
come to us from the supramental Truth, herding rays of the sun of Light. 


THE FIFTH HYMN TO AGNI 
A HYMN OF THE SUMMONING OF THE GODS 


[The hymn calls to the sacrifice by the summons of the divine 
Flame the principal godheads. Each is described or invoked in 
that capacity and functioning in which he is needed and helpful 
tu the perfection of the soul and its divine growth and attaining.] 


I. To the Will that knoweth all the births, to the 
Flame highly kindled, purely luminous offer a 


poignant clarity. 


2. This is he that expresses the powers of the 
gods, the untameable who spceds on its way this 
our sacrifice, this is the seer who comes with the 
wine of sweetness in his hands. 


3. O Strength, we have sought thee with our 
adoration, bring hither the God-Mind! bright and 
dear in his happy chariot? for our increasing. 


4. Widely spread thyself,’ softly, thickly covering; 


1 Indra, 

3 The plural is used to indicate the manifold movement of the Divine 
Mind in its completeness. 

* 'This verse is addressed to Indra, the Power of divine Mind, through 
whom comes the illumination of the supramental Truth; by the advancing 
chariots of this giver of Light we conquer our divine possessions. 
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towards thee lighten the voices of our illumination. 
Be white and bright in us that we may conquer. 


5. Swing open, O ye Doors divine,! and give 
us easy passage for our expanding; farther, farther 
lead and fill our sacrifice. 


6. Darkness and Dawn? we desire, two mighty 
Mothers of the Truth, fairly fronting us, increasers 
of our spacious being. 


7. And O ye divine Priests of our humanity, O 
worshipped Twain, approach on the paths of the 
Life-breath to this our sacrifice. 


8. She of the vision of knowledge, she of its 
flowing inspiration, she of its vastness, three god- 
desses? who give birth to the Bliss, they who stumble 
not,4 may they take their seats at the altar strewn 


of the sacrifice. 


d 
1 Man’s sacrifice is his labour and aspiration God-wards and is re- 
presented as travelling through the opening doors of the concealed 
heavenly realms, kingdoms conquered in succession by the expanding soul. 
3 Night and Day, symbols of the alternation of the divine and human 
consciousness in us. The Night of our ordinary consciousness holds and 

prepares all that the Dawn brings out into conscious being. 
3 Ila, Saraswati, Mahi; their names are translated in order to give the 


idea of their functions. 
4 Or, who are not assailed, cannot be attacked by the ignorance and 


darkness, cause of our suffering. 
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9. O Fashioner of things,’ beneficent hither come 
to us; pervader of all in thy being, in thy nourishing 
of all and with thyself,? in sacrifice after sacrifice 
foster our ascension. 


10. O Master of Delight,? to that goal4 where 
thou knowest the secret Names of the gods, thither 
lead our offerings. 


11. Swaha to the Will and to the Lord of Wide- 
ness,° Swaha to the God-Mind and to the Thought- 
Power,® Swaha to the godheads be the food'of our 


oblation.” 


1 Twashtri 
2 The Divine as the Fashioner of things pervades all that He fashions 


both with His immutable self-existence and with that mutable becoming 
of Himself in things by which the soul seems to grow and increase and 
take on new forms. By the former He 1» the indwelling Lord and Maker, 
by the latter He is the material of his own works. « 

3 Soma. 

4 The Ananda, the state of divine Beatitude in which all the,powers of 
our being are revealed in their perfect godhead, here secret and hidden 


from us. 

5 Varuna. 

6 The Maruts, nervous or vital forces of our being which attain to 
conscious expression in the thougnt, singers of the hymn to Indra, the 
Godmind. 

? That is, let all in us that we offer to the divine Life be turned into the 
self-light and self-force of the divine Nature. 


THE SIXTH HYMN TO AGNI 
THE GALLOPING FLAME-POWERS OF THE JOURNEY 


[The flames of Agni the divine Will, home and meeting-place 
of all our increasing and advancing life-powers, are imaged as 
galloping on our human journey to the supreme good. Divine 
Will creates in us the divine strength of impulsion, an illumined 
and undecaying force and flame described as the steed of the pleni- 
tude, which brings us that good and carries us to that goal. His 
flames are coursers on the path who increase by the sacrifice; 
they hasten uninterruptedly, and*race always more swiftly; they 
bring in the penned-up illuminations of the hidden knowledge. 
Their entire force and rapidity are accorded when the divine 
Strength is filled and satisfied with the sacrificial offerings.] 


I. On Strength I meditate who is the dweller in 
substance and to him as their home go our fostering 
herds, to him as their home our swift war-steeds,! 
to him gs their home our powers of the plenitude. 


Bring to those who affirm thee thy force of the 
impulsion.? 


1 The Horse is the symbol of Force in the Veda, especially of vital force, 
It is variously the Arvat or war-steed in the battle and the Vdjin, the steed 
of the journey which brings us ın the plenty of our spiritual wealth. 
3 The power that enables us to make the journey through the night of 
our being to the divine Light. 
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2. He is that Strength who is the dweller in sub- 
stance; him J] express in whom come together! our 
fostering herds, in whom meet our swiftly galloping 
war-steeds, in whom our luminous seers that come 
to perfect birth in us. 

Bring to those who affirm thee thy force of the 
impulsion. 


3. Will, the universal toiler, gives to the creature 
his steed of the plenitude, Will gives that which 
comes into entire being in us for the felicity and, 
satisfied, it journeys to’ the desirable good. 

Bring to those who affirm thee thy force of the 
impulsion. 


4. That fire of thee we kindle O God, O Flame, 
luminous, unaging, when that more effective force 
of thy labour blazes in our heavens. f 

Bring to those who affirm thee thy fora? of the 
impulsion. 


5. Will, master of the pure-bright flame, thine 
is the offering cast by the illumining word; bearer 


1 All our growing powers of force and knowledge move towards the 
manifestation of the divine Knowledge-Force and in it combine and 


are harmonised. 7 
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of the oblation, to thee it is cast, O master of the 
creature, achiever of works, perfect in delight. 


Bring to those who affirm thee thy force of the 
impulston. 


6. Those are thy flames that in these thy other 
flames nourish and advance every desirable good; 
they, they race! they, they run! they drive on in 
their impulsions without a break. 


Bring to those who affirm thee thy force of the 
è impulsion. 


7. Those are thy fiery rays, O Will, steeds of the 
plenitude, and they increase into the largeness and 
with tramplings of their hooves they bring in the 
pens of the luminous kine.! 


Bring to those who affirm thee thy force of the 
impulsion. 


8. Bripg, O Will, to those who affirm thee new 
strengths of impulsion that find aright their dwell- 
ing-plate;? may we be they who because they have 


1 The illuminations of the divine Truth penned up in the cavern of 
the subconscient by the lords of sense-action. 

a That is, they take us to our home in the world of Truth, the super- 
conscient plane, own home of Agni, ın which all these impulsions advan- 
cing find their rest and dwelling-place. It is reached by an ascent 
from plane to plane opened in succession by the power of the divine 


illumining Word. 
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thee for their messenger, sing the hymn of 
illumination in home and home. 


Bring to those who affirm thee thy force of the 
impulsion. 


9. Both! ladles of the running richness thou 
approachest to thy mouth, O perfect in delight; 
mayst thou in our speakings utterly fill thyself, O 
master of shining strength. 


Bring to those who affirm thee thy force of the 
impulsion. 


10. So by our words and our sacrifices they 
without any break drive and control the Strength. 
May he establish in us an utter energy? and that 
swift galloping force.® 

Bring to those who affirm thee thy force 4 the 
impulsion. 


1 Perhaps, the divine and the human delight. 

* The hero-power of the battling soul. 

3 Asu asvyam, the swift Horse-Power, with a play on the two words 
giving it the sense of “swift horse-swiftness.” 


THE SEVENTH HYMN TO AGNI 


THE DIVINE WILL, DESIRER, ENJOYER, PROGRESSIVE 
FROM THE ANIMAL TO BI.ISS AND KNOWLEDGE 


[Agni is hymned as the divine Force that brings the bliss and 
the ray of the truth into the human being and light into the night 
of our darkness. He leads men in their labour to his own infinite 
levels; he enjoys and tears up the objects of carthly enjoyment, but 
all his multitude of desires are for the building of an universality, 
an all-efnbracing enjoyment in the divine home of the human 
being. He is the animal moving 4s the enjoyer by the progressive 
movement of Nature, as with an axe through the forest, to the 
achievement and the bliss. This passionate, emotional, animal 
being of man is given by him to be purified into the peace and 
bliss; in it he establishes a divine light and knowledge and the 
awakencd state of the soul.] 


Į. O comrades, in you an absolute force of im- 
pulsion,and an utter affirming for the Strength that 
lavishes all his abundance on the worlds of our 
dwelling,! for the master of Force, for the son of 
Energy. 


2. Wheresoever man’s soul comes to the utter 
meeting with him, it becomes full of delight in its 


2 Or, “on the dwellers in the world”. 
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dwelling-place. Even they who are adepts in the 
strength continue to kindle the flame of him and all 
creatures born work to bring him to perfect birth. 


3. When wholly we possess and enjoy our 
Strengths of impulsion, wholly all that men offer as 
a sacrifice, then I receive the ray of the Truth in its 
illumination and shining energy.’ 


4. Verily he creates the light of perception even 
for one who sits far off in the night, when himself 
undecaying the purifier compresses the lords? 
of the woodland of delight. 


5. When in his circling men cast the sweat? 
of their toil as an offering on the paths, then they 
ascend to him where he sits self-joyous* like 
climbers who arrive upon large levels,’ ‘ 


1 Or, “of the light, the luminous force, the truth.” 3 

4 Vanaspatin, in its double sense, the trees, the lords of the forest, 
growths of the carth, our material existence, and lords of delight. Soma, 
producer of the immortalising wine, is the typical Vanaspati. 

3 An equivoque on the double sense of the word, sweat and the rich 
droppings of the food-offering. 

1 Or, “self-victorious”’. 

ë These are the wide free infinite planes of cxistence founded on the 
Truth, the open levels opposed elswehere to the uneven crookednesses 
which shut in men limiting their vision and obstructing their journey. 
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6. Him shall mortal man come to know as the 
godhead who has this multitude of his desires that 
he may establish in us the all; for he reaches for- 
ward to the sweet taste of all foods and he builds a 
home! for this human being. 


7. Yea, he teareth to pieces this desert? in which 
we dwell as the Animal that teareth its food; the 
beard of this Beast is of the golden light, his fang 
is a purity and the force in him is not afflicted by his 
heats. 


8. Pure indeed is he for whom as for the eater 
of things there is the flowing progression by Nature? 
as by an axe, and with a happy travail she, his 


1 The home of man, the higher divine world of his existence which is 
beirfg formed by the gods in his being through the sacrifice. This home 
is the complete Beatitude into which all human desires and enjoyings have 
to be transformed and lose themselves. Therefore Agni, the purifier, 
devours ,all the forms of material existence and enjoyment in order to 
reduce them to their divine equivalent. 

* The material existence not watered by the streams or rivers which 
descend from the superconscient Bliss and Truth. 

3 Again an equivoque on the double sense of svadhiti, an axe or other 
cleaving instrument and the self-ordering power of Nature, Svadhd. 
The image is of the progress of the divine Force through the forests of 
the material existence as with an axe. But the axe is the natural self- 
arranging progression of Nature, the World-Energy, the Mother from 
whom this@divine Force, son of Energy, is born. 
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Mother, brought him forth that he may accomplish 
her works and taste of the enjoyment.! 


9. O strength, O presser out on us of the running 
richness, when thou findest one who is a glad peace? 
for the establishing of thy works, in such mortals 
illumination establish and inspired knowledge and 
the conscious soul. 


10. For to this end I born in the material exis- 
tence receive as thy gift the emotional mind and the 
animal being.* Yea, O Will, may the eater of 
things overpower the Dividers‘ who minister not 
to his fullness; these souls that rush upon him with 
their impulsions may he overcome. 


1 The divine enjoyment, bhaga, typified by the god Bhaga, the Enjoys 
in the power of the Truth. 

3 Sam and sarma in the Veda express the idea of peace an¢ joy, the 
joy that comes of the accomplished labour, fami, or work of the sacrifice: 
the toil of the battle and the journey find their rest, a foundation of beati- 
tude is acquired which is already free from the pain of strife and effort. 

3 Literally, passion-mind and the animal; but the word pasu may also 
mean, as it does oftenest in the Veda, the symbolic Cow of light; in that 
case the sense will be the emotional mind and the illumined mind. But the 
first rendering agrees better with the general sense of the hymn and with 
its previous use of the word. 

1 The Dasyus who hack and cut up the growth and unity of the soul and 
seek to assail and destroy its divine strength, joy and knowledge. They 
are powers of Darkness, the sons of Danu or Diti the divided being. 


THE EIGHTH HYMN TO AGNI 
DIVINE WILL, THE UNIVERSAL FULFILLER 


[The Rishi having declared the continuity of the great effort 
and aspiration from the earliest times hymns divine Will har- 
boured in us, inmate, priest of the sacrifice, master of this dwelling, 
who fulfils the universal impulse in all its multiplicity and both 
stimulates and leads it in act and knowledge.] 


1. Will who art by force created in us, thee the 
pristine Power the pristine seekers of the Truth 
kindled entirely that they might grow in their being, 
the god in the sacrifice, who because he has the 
multitude of his delights establishes the all,! domi- 
ciled in us, master of the dwelling, inmate supremely 
desirable. 


2. Will, in thee the supreme’ guest and master 
of the house with his locks of light the peoples take 
their foundation because thou hast with thee vast 
vision and the multitude of thy forms and the 
extraction of our riches and the perfect peace and 
perfect being and the destruction of enemies’, 


1 Or, “fosters all”. 

2 “First,” both original and supreme. 

3 The hostile powers who try to break up the unity and completeness 
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3. Will, thee the human peoples seek with their 
adoration who hast knowledge of the powers of 
the sacrifice! and rightly discriminating holdest for 
us utterly the delight and thou art seated in our 
secret being, O perfect enjoyer, seeing with a 
universal vision, pouring the multitude of thy 
voices, doing aright the sacrifice, agleam with the 
glory of the clarity. 


4. Will who sustainest the law of things in their 
universality, thee we approach with obeisance of 
submission and express thee by the words; so do 
thou, O puissant seer, approve and cleave to us, a 
godhead set high-blazing by the victory? of the 
mortal, by his right illuminings. 


5. Will multiply affirmed, thou takest many 
forms according to the man and establishest for each 
his wide manifestation even as of old; thou illuminest 
in thy force the many things that are thy fool! and 
none can do violence to that blaze of thy light when 
so thou blazest up. 


of our being and from whom the riches which rightly belong to us have 
to be rescued, not human enemies, 

1 Or, “the process of the oblation”, 

* “Attainment”, or, “the splendour” or, “glory”. ' 


HYMNS TO AGNI 477 


6. Will, youngest vigour, thee the gods have 
kindled high and made their envoy to man and the 
bearer of his offerings; wide in thy rapidities, born 
from the clarity, receiver of the oblation, thee they 
have set in him as a keen and burning eye that 


urges his mentality. 


7. Will, thee men who seek the bliss kindle high 
with an entire kindling, fed by their clarities in 
the front of heaven;! so increasing, diffused by its 
growths that hold its heats, thou enterest widely 
into ‘all the earth-life’s speeding movements. 


1 Heaven and earth, the pure mental being and the material conscious- 
ness. i 


THc NINTH HYMN TO AGNI 
DIVINE WILL ASCENDENT FROM THE ANIMAL TO MENTALITY 


[The Rishi speaks of the birth of the divine Will by the work- 
ing of the pure mental on the material consciousness, its involved 
action in man’s ordinary state of mortal mind emotional, nervous, 
passionate marked by crooked activities and perishable enjoy- 
ments and its emergence on the third plane of our being where it 
is forged and sharpened into a clear and effective power for liber- 
ation and spiritual conquest. It knows all the births or ‘planes 
of our existence and leads the Sacrifice and its offerings by a 
successive and continuous progress to the divine goal and home.] 


1. Thee the godhead mortals with the oblation 
seek, O Will; on thee I meditate who knowest the 
births; therefore thou carriest to the goal cur offerings 
without a break. 

2. Will is the priest of the oblation for man who 
gives the offering and forms the seat of sacrifice 
and attains to his home; for in him our works of sacri- 
fice converge and in him our plenitudes of the 
Truth’s inspirations. 


3. True too it is that thou art born from the 
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two Workings? like a new-born infant, thou who art 
the upholder of the human peoples, Will that leads 
aright the sacrifice. 


4. True too it is that thou art hard to seize as a 
son of crookednesses? when thou devourest the many 
growths of delight like an Animal that feeds in 
his pasture. 


5. But afterwards thy fiery rays with their smoky 
passion meet together entirely; oh then, the third 
Soul* forges him in our heavens like a smith in his 
smithy; ’tis as if in the smith himself that he whets 
him into a weapon of sharpness.* 


6. O Will, may I by thy expandings and thy ex- 
pressings of the Lord of Love,—yea, may we, as 


1 The two Aranis or tinders by which the fire is struck out; the word 
can also mean workings and is related to arya. Heaven and Earth are the 
two Aranis which produce Agni; Heaven his father, Earth his mother. 

4 Litei@lly, of the crooked ones, possibly the seven rivers or movements 
of our being winding through the obstructions of our mortal existence. 

3 Trita Aptya, the Third or Triple, apparently the Purusha of the 
mental planc. In the tradition he is a Rishi and has two companions 
significantly named Eka, one or single, and Dvita, second ur double, who 
must be the Purushas of the material and the vital or dynamic conscious- 
ness. In the Veda he seems rather to be a god. 

4 The original is very compressed in style and suggestion beyond even 
the common Vedic pregnancy of structure and phrase, “When, oh, him 
Trita forges in heaven like a smith, sharpens as in the smith”. In English 
we have to expand in order to bring out the meaning. 
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men assailed by enemies, so besieged by discords, 
pass through and beyond these stumblings of 
mortals, 


7. Bring to us human souls that felicity, O Will, 
thou forceful one! May he shoot us forward on our 
path, may he nourish and increase us and be in 
us for the conquest of the plenitude. March with 
us in our battles that we may grow. 


THE TENTH HYMN TO AGNI 


A HYMN OF THE SPLENDID SOULS WHO ATTAIN 


[Tte Rishi prays to the divine Flame to work in him by the 
triple force of Power, Knowledge and Delight. He speaks of the 
splendid souls of knowledge in our humanity who attain to the 
Truth and Vastness; they are the burning and overpowering flame- 
rays of this transcendent Conscious-Force of the Divine that is 
at work in us to climb to divine mastery. Some have become such 
souls, others are still hampered but growing. He desires the in- 
creasing affirmation of Agni so that all may advance to a rich and 
all-comprehending universality.] ` 


1. O Flame, O Ray in our limited existence, 
bring for us an illumination full of utter energy, by 
an all-encompassing felicity cleave forward our 
path towards the plenitude. 


2. O Flame, thou supreme and wonderful thing, 
it is thou who by force of will becomest in us the 
greatness of discerning power; in thee the all- 
harmonising Friend! in the sacrifice accomplishes 
the work and climbs to divine mastery.’ 


1 Mitra, the Lord of Love, who introduces the principle of harmony 
into the workings of the divinc cffort in us and thus combines all the lines 
of our advance, all the strands of our sacrifice until the work is accom- 
plished in the supreme unity of Knowledge, Power and Delight. 

a Asuryam, the god-power, the mastering force of the Lord, the divine 
“Asura” in us, 
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3. Thou, O Strength, increase the advancing! 
and the growth of these who are splendid souls of 
knowledge that by their affirmations of thee attain 
to our fullnesses. 


4. These are they, O Strength, O Delight, who 
have a happy richness of the swift forces of life and 
turn to a happy light the words of the thought, 
souls puissant with hero-puissances, for whom 
even in heaven? is the Vastness; of itself its perfect 
working awakes to knowledge for these. 


5. These are thy flaming rays, O Strength, that 
go blazing violently and are like lightnings that run 
over all the quarters and are like a resonant chariot 
that speeds towards the plenitude. 


6. Now, O Strength, alike may those that are 
beset and hampered attain to expansion and the soul’s 
riches and may these our splendid souls of 
knowledge traverse all the regions? and beyond. 


1 Or, “attainment”. . 

2 That is to say, on the heights of the pure mentality where it meets 
with and passes into the vastness of the superconscient. 

3 The regions of the heavens of the mental existence which have all 
to be embraced in our consciousness and overpassed. 
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7. O Strength, O Soul of Puissance, when thou 
art affirmed and in thy affirming, bring to us, O 
priest of the offering, felicity! of an all-pervading 
forcefulness for all that affirm thee and for thy 
affirmation again. March with us in our battles 
that we may grow. 


1 That richness and abundance in the soul full of divine possessions 
which is its spiritual prosperity or felicity, an image of the infinite store 
of the divine Bliss and by which it advances to an ever greater and more 
richly-equipped wideness of its being. 


THE ELEVENTH HYMN TO AGNI 
A HYMN TO THE DIVINE PRIEST AND SACRIFICIAL FLAME 


[The Rishi hymns the birth of the wakeful and discerning 
sacrificial Flame who is vision and will-power, the seer whose 
passion of effort turns into a divine knowledge, in the heavens 
of mind. This seer-will the inspired words of the Thought have to 
increase. It is a thing of puissance, the Son of Force, and found by 
the ancient Souls of luminous puissance concealed in the growths 
of earth, in all the experiences that the soul here seeks to enjoy.] 


1. The protector of the creature is born, the Flame 
that is wakeful and perfect in discernment, for a 
new march to felicity. His front is of the clarities, 
luminously he shines wide so that the vastness of 
him touches the heavens, he is pure for the bringers 
of the riches. 


2. Men have kindled high in the triple world?! 
of the session the Flame supreme to be vision in the 
sacrifice and the vicar set in front; he comes in one 
chariot with the God-Mind and the divine Powers 
and sits on the seat of sacrifice, the Priest of the 
oblation perfect in will-power for the sacrificing. 


1 The triple world of mind, life and body in which the session of our 
sacrifice takes place or in which the work of self-perfection proceeds, 
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3. Unovercome and pure! thou art born from 
thy mothers twain; thou hast risen up a rapturous 
seer from the all-luminous sun; they have increased 
thee with the clarity, O Flame, and the passion- 
smoke of thee becomes vision when it reaches 
and lodges in the heavens. 


4. May the Flame come to our sacrifice with power 
to accomplish; the Flame men carry into every room 
of their dwelling-place; the Flame has become 
our messenger and the bearer of our offering; when 
men ‘accept the Flame ipto themselves, it is the 
seer-will that they accept. 


5. For thee, O Flame, this Word fraught fullest 
with the honey,” for thee this Thought and may it 
be the peace and bliss in thy heart. For the words 
of the Thought satisfy and increase thee as those 
great fostering streams? fill and increase that 
ocean.” 


1 Or, “pure without cleansing”. 

3 "The honeyed Soma-wine, outflowing of the principle of Delight in 
things. 

3 The seven rivers or movements which descend from the supercon- 
ecient being and fill the conscious ocean of our existence. They are 
called the Mothers, the fostering Cows, the Mighty Ones of Heaven, the 
‘Waters of Knowledge, the streams of the Truth, etc. 
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6. O Flame, the souls of puissance! discovered 
thee hidden in the secret place,” lodging in every 
object of de:ight; by our pressure on thee thou art 
born, a mighty force; the Son of Force they have 
called thee, O Puissance. 


1 The seven ancient seers or fathers, the Angirasa Rishis, sons of Agni 
and divine or human types of the seer-will. 
2 The subconscient heart in things. 


THE TWELFTH HYMN TO AGNI 
A HYMN OF MAN’S ASPIRATION TO THE TRUTH 


[The Rishi invokes this flame of the Divine Force, this vast 
Lord of the superconscient Truth, this Truth-conscious One, 
to accept thought and word into himself, become Truth-conscient 
in man and cleave out the many streams of the Truth. Not by 
mere force of effort nor under the law of the duality can the 
Truth be attained, but by the Truth itself. But there are not 
only powers of this Force that battle with the falsehood and 
guard and conqucr, there are others also who have helped so 
far in the march, but who would keep to the foundation of the 
falsehood because they cling to the present self-expression of 
man and refuse to advance beyond it; these in their self-will 
speak the word of crookedness to the Truth-seeker. By the 
sacrifice and by submission in the sacrifice man, the ever- 
advancing pilgrim, brings near to him his wide dwelling- 
place beyond, the seat and home of the Truth.] 


1. To Will, master of sacrifice, the Mighty 
One, the vast lord and diffuser of the Truth I 
bring forward my thought as an offering and it 
is as the clarified butter of the sacrifice purified 
in the mouth of the flame; my word! I bring 


1 To turn thought and word into form and expression of the super- 
conscient Truth which is hidden berond the division and duality of the 
mental and physical existence was the central idea of the Vedic discipline 
and the foundation of its mysteries. 
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forward that goes to meet its lord.! 


2. O conscious seer of the Truth, the Truth alone 
perceive in my consciousness; cleave out? many 
flowing streams of the Truth.? Not by force, nor 
by the duality can I achieve the journey nor attain 
to the Truth of the shining Worker, the fertilising 
Lord. 


3. By what thought in me, O Will, shalt thou 
seeking the Truth by the Truth become the impeller 
to knowledge of a new ,word? The godhead who 
guards the times and seasons‘ of the Truth, knows 
all in me, but him I know not, the lord of that 
all-possessing felicity. 


4. Who are they, O Will, that are thy binders of 
the Enemy? who are the shining ones, the guardians, 
the seekers after possession and conquest? Who, 


1 The Bull; the thought is symbolised as the shining cow fronting and 
Offering itself to the Godhead. 

* From the rock in the hill where they are guarded by the opposing 
powers. 

3 The descent of the superconscient into our life was imaged as the rain 
of heaven; it formed the seven celestial rivers that flow down upon the 
earth-consciousness. 

* The periods, sometimes described as years, sometimes as the twelve 
symbolic months of the progress of the sacrifice. 
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O Will, protect the foundations of the falsehood? 
who are the keepers of a present! word? 


5. These are comrades of thine, O Will, who 
have gone astray from thee; benignant were they, 
they have become malignant. These do violence to 
themselves by their words speaking crooked things 
to the seeker after straightness. 


6. But he, O Will, who desires with submission 
thy sacrifice, guards the truth of the shining Worker, 
the Fertiliser.2 To him may there come that wide 
habitation® in which all is perfected, even that which 
is leftt for man the pilgrim to accomplish in his 
forward journeying. 


1 Or, “false word”. In either case it means the old falsehood as opposed 
to the “new word” of the Truth of which Agni has to create the know- 
ledge. » 

3 “The shining Bull or Malc,” but the latter word means also the 
rainer, efertiliser or diffuser of abundance and sometimes the strong 
and abundant, the former seems to bear also the sense of active or moving. 

3 The plane of the superconscient Truth or world of Swar beyond 
mental Heaven and physical earth in which all is accomplished that here 
we strive after; it is described as the wide habitation and the wide and 
fear-free pasture of the shining cows. 

4 This world is sometimes described as what is Icft or the excess; it is 
the additional field of being beycend this triplicity of mind, life and 
‘body which constitute our normal state of existence. 


THE THIRTEENTH HYMN TO AGNI 
A HYMN OF AFFIRMATION OF THE DIVINE WILL 


[The Rishi declares the power of the Word affirming the 
Divine Will who attains to the touch of heaven for man. That 
Will affirmed in us by the word becomes the priest of our sacrifice 
and the winner in us of the divine riches and of the energy that 
conquers. This godhead contains all the others in its being as 
the nave of a wheel contains the spokes and therefore brings us 
all the varied wealth of the spiritual felicity.] 

I. Chanting the word that illumines we call to 
thee, chanting the word that illumines we kindle 
thee, O Will, chanting the word that illumines for 


our increase. 


2. Today we seize with the mind the affirmation 
all-effective, the hymn of the Will, of the godhead 
that seeks for us our divine substance,' of him who 
touches the heavens. 

3. May the Will accept with love our words, he 
who is here as the priest in men; may he offer the 
sacrifice to the divine people. 


The divine riches which are the object of the sacrifice. 
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4. Very wide and vast art thou, O Will, the priest 
of our offering desirable and beloved; by thee men 
extend wide the form of their sacrifice. 


5. Thee, once rightly affirmed, the illumined 
increase, O Will, so that thou conquerest utterly 
the plenitude; therefore do thou lavish on us a 
complete hero-energy. 


6. O Will, as the nave of a wheel contains the 
spokes, so thou containest in thy being all the gods; 
thou shalt bring to us a varied joy of those riches. 


THE FOURTEENTH HYMN TO AGNI 
A HYMN OF THE FINDER OF LIGHT AND TRUTH 


[The Rishi declares Agni as the Priest of the sacrifice, the 
slayer of the powers of Darkness, the finder of the world of the 
Sun of Truth, of his radiant herds and of his luminous waters; 
he is the seer in us who is increased by the clarities of right 


thought and speech.] 


I. Awaken the Flame by the word that affirms 
him, kindle high the Inimortal; let him place our 
offerings in the godheads. 


2. Him in their pilgrim sacrifices mortal men 
desire and adore, the divine, the immortal, who is 
strongest for sacrifice in the human creature. 


3. Him, the godhead, man’s continuous genera- 
tions adore with the ladle! dripping with the clari- 
ties; the Will they adore that he may beas their 
offering. 


4. Born, the Flame shines out slaying the Des- 


1 This ladle is the constantly lifted movement of man’s aspiration 
towards the Truth and the Godhead. 
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troyers,! yea, he smites the Darkness with the Light 
and he finds the shining Herds? and those Waters 
and the luminous world.° 


5. The Will serve and seek, the object of our 
adoration, the Seer with his surface of the clarities; 
may he come, may he hearken to my call. 


6. The Will men increase by the offering of their 
clarities, they increase the universal doer of their 
works by their hymns of affirmation which place 
aright the thought, which find the revealing word, 


1 The Titans, dividers of our unity and completeness of being and sons 
of the Mother of Division, who are powers of the nether cave and the 
darkness. 

3 The Herds and the Waters are the two principal images of the Veda; 
the former are the trooping Rays of the divine Sun, herds of the luminous 
Consciousness; the waters are the outpouring of the luminous moves 
ment and impulse of the divine or supramental existencc. 

? Swar, the world of divine solar light to which we have to ascend and 
which is revealed by the release of the luminous herds from the nether 
cave and the consequent uprising of the divine Sun. 


THE FIFTEENTH HYMN TO AGNI 
A HYMN OF THE DIVINE UPHOLDER AND CONQUEROR 


{The Rishi hymns the Divine Will as the Seer and the Mighty 
One, the upholder of the Bliss and the Truth, by which men 
attain to the supreme-seated godheads. He breaks leonine through 
an army of opposers, sees and confirms for man all the possible 
births and manifestations of the soul, forms in him the secret 
superconscient plane and by knowledge delivers him into that 
vast beatitude.] i ' 

1. To the Seer and Ordainer who is the object 
of knowledge I bring the offering of the Word, to the 
glorious and victorious, to the pristine and supreme. 
He is the Mighty One accomplished in joy who goes 
forward to the clarities, the strength that is holder 
of the bliss and holder of the substance. 


2. By the Truth they uphold the Truth that holds 
all, in the power of the Sacrifice, in the supreme 
ether, even they who by the godheads born in 
them travel to the godheads unborn, to the Powers 
who are seated for ever in the Law that upholds the 
heavens. 


3. Putting evil away from them they create wide- 
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extended forms and embodiments of the soul that 
are a vast birth and indestructible manifestation for 
this first and supreme godhead; new-born he shall 
break through armies that join like converging floods; 
they stand encompassing him like hunters who enring 
an angry lion. 


4. Thou art even as a mother when in thy wideness 
thou bearest in thy arms birth after birth to the 
firm foundation and to the vision. When thou hold- 
est in thee and enjoyest manifestation after mani- 
festation, thou movest abroad with thy self in many 
different forms. 


5. May our plenitude possess the furthest limit 
of thy might, O godhead, where in its wideness and 
all-yielding abundance it upholds the bliss. Thou 
art he that forms and upholds in himself that secret 
abode to which we move; by thy awakening of him 
into kaowledge thou hast rescued the enjoyer of 
things for a vast beatitude. 


THE SIXTEENTH HYMN TO AGNI 
A HYMN TO THE BRINGER OE ALL DESIRABLE GOOD 


[The Rishi affirms the Divine Will in man as the offering and 
representative priest who brings light and strength and inspired 
knowledge and every desirable good; for he is the aspirer by 
works in whom is the puissance of all the gods and the full 
plenitude of their force.] 


r. Sing thou out by the word a vast manifestation 
for the shining Light, for the divine, for the Will 
whom mortals by their expressions of his godhead 
as the Friend! put in their front. 


2. The Will is the priest of offering of the peoples; 
by the illuminations of the discerning mind he bears 
abroad in both his arms the continuous order? of 


1 Mitra. Agni contains and is all the gods. Mortals have tc discover 
in the action of the divine Will the light, love and harmony of the true 
knowledge and true existence, the Mitra-power; it is ın this aspectthat he 
has to be set in front of the human consciousness as the representative 
priest in the sacrifice. 

a As the Purohita, the representative priest in the sacrifice and the 
leader in the van of its march. Hc stands in front of our consciousness, 
leader of all our powers, to guide and carry on our Godward work, so 
that there shall be no interruption, no gap in the order of the sacrifice, the 
right stages of its march to the gods, the right placing of its works accord- 
ing to the times and seasons of the Truth, ‘ 
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their offerings and as the divine enjoyer! he moves 
to his good. 


3. In the affirmation of him and in his comrade- 
ship when he has increased his flame of purity are 
all the lords of the plenitude;? for all things are in 
the sound of his many voices and on him, the aspirer 
in his works, they have laid the burden of their 


strength. 


4. Even now, O Will, may there be the full pleni- 
tude of their utter force. Around this mighty Will 
earth and heaven have become as if one voice of 
inspired knowledge.* 


5. Even now come to us, O Will, hymned by our 
words and bring to us our desirable good. May we 
who are here and those luminous masters of know- 
ledge together found that blissful state of our being. 
March with us in our battles that we may grow. 


6 

1 The Divine Will becomes the Enjoyer Bhaga, brother power of Mitra, 
who enjoys all delight of existence but by Mitra’s power of pure discern- 
ment and according to the light, truth and harmony of the divine living. 

2 The gods; the Divine Force contains and sustains all the other divine 
powers in their working; in him resides therefore the power of all the other 
godheads. 

3 The whole physical and the whole mental consciousness become full 
of the knowledge which streams into them from the supramental plane 
and they, as it were, turn into the supramental light and action around the 
divine Seer-Will as he moves about in them at his work of transfiguration. 

i] 


32 


THE SEVENTEENTH HYMN TO AGNI 
A HYMN OF ENLARGEMENT AND ULTIMATE ASPIRATION 


{A state arrives in which man goes beyond the mere subtlety 
and fineness of the intelligence and reaches to a rich and mani- 
foli largeness of soul. Even then though he has now the wide 
law of his being which is our right foundation, he needs a force 
greater than his to lead him; for largeness and multiplicity of 
soul-force and knowledge are not cnough, there must be the 
divine truth in thought, word and act. For we have to attain 
beyond the enlarged mental being to the bcatitude of a state 
beyond mind. Agni has the light and the force, the Word and 
the true impulsion, the embracing knowledge and the achieving 
power. He shall bring the divine wealth in his chariot and 
carry us towards the blissful state and the supreme good.] 


I. I am mortal who call thee, O godhead, for thy 
strength is greater than mine and it is righteous in its 
acts. Let the man of multiple soul when he has made 
perfect his sacrifice, adore the Will for his increasing. 


2. Man, thou who hast won to the wide law of 
thy being,’ by the mouth of this flame thou shalt 


1 The larger working of consciousness and power in the being by 
which the rigid limitations of the ordinary mind and life and physical 
being are broken and man is able to experience a full inner life and open 
himself to communication with all the planes of his own and of the cosmic 
existence. 

498 


HYMNS TO AGNI 499 


be self-mightier to attain and shalt mentalise the 
paradise of his richest flamings, the paradise of 
rapture beyond the thought of the mind. 


3. For by the mouth and radiance of his flame he 
has yoked himself with the impelling force and the 
word, and vast as if with the seed of heaven blazes 
out the purity of his rays. 


4. Because by the force of his workings he has 
the embracing knowledge and the achieving power, 
his chariot carries a divine wealth; therefore in all 
creatures he is the godhead to be expressed and the 
helper to whom men cali. 


5. Even now and even for us may the luminous 
mastcrs of knowledge be firm by the mouth of the 
flame to our supreme good.* O Son of Energy, 
guard us so that we may enter in, be mighty to attain 
our blissful state. March with us in our battles 
that we may grow. 


1 The state of bliss of which Swar, the supramental plane of existence, 
is the basis. 

2 The luminous ‘gods in us must keep our consciousness firmly attached 
to the light and truth that is brought by the workings of the Will so that 
we may not fall away from the right movement and its divine joy. 


THE EIGHTEENTH HYMN TO AGNI 
A HYMN OF THE LORDS OF THE PLENITUDE 


[The Divine Will is invoked to complete the manifestation of 
the divine powers after the second state of the soul when it has 
passed beyond the mere physical being and is full of the per- 
fect energy of the vital plane, for the gods have given all the life’s 
fifty steeds of swiftness; Agni is there as the light and flame of 
its far-extended existence which has broken the limitations of 
the material being and he is full of the joys of this new and rich 
supra-physical life. Now the third state, the free mental being, 
is to be perfected by a richly varied and luminous play of thought 
and word ending in the manifestation of the highest reach of the 
mental realms, the power of the supramental Light in the men- 
tality; there begins the manifestation of the intuitive and inspired 
mind. Agni has to create that vastness and light and divinity 
of the Truth-knowledge and so crown with it the already 
attained free swiftness of force and wide range of life and 
enjoyment proper to the perfected and god-filled vitality.] . 


1. Let the Will be affirmed in the dawning,! 
guest of the creature with his many delights: who, 
immortal in mortals, takes joy in all their offerings. 


2. He is the plenitude of his own discerning mind 


1 The dawning of the divine Dawn of the higher knowledge in the 
mind, P 
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for the second soul! when it bears the purified intelli- 
gence; then it holds in itself the continual wine of 
delight and affirms thee, O Immortal. 


3. Such art thou I call, the pure flame of this 
far-extending existence for the lords of the pleni- 
tude whose chariot inviolate ranges wide,? O giver 
of the steeds of swiftness,— 


4. The lords of the plenitude in whom is rich light 
of the thought and they keep the words of our 
utterance in their mouth;% the fullness of the soul 
has been spread as a seat of sacrifice in the power* 
of the luminous world and all its inspirations are 
set round about. 


1 Dwita, the god or Rishi of the second plane of the human ascent. It 
is that of the Life-force, the plane of fulfilled force, desire, free range of 
the vital powers which are no longer limited by the strict limitations of this 
mould of Matter. We become conscious of and conscious in new realms, 
immense ranges of life, the ‘‘far-extending existence” of the next verse, 
which are Screened off from our ordinary physical consciousness. Trita 
is the god or Rishi of the third plane, full of luminous mental kingdoms 
unknown to the physical mind. 

2 In these new worlds of life the divine movement is now fulfilled 
there and ranges unpierced by the “harms” of the powers of Death and 
Darkness. 

3 This verse describes the farther ascent of the movement from the 
realms of Dwita to.the realms of Trita. 

€ Svarsara, often spoken of as if it were a country; it is not Swar itself, 
the utter superconscient plane, but the power of itself which the light 
of that woflceforms in the pure mentality. Here its inspirations and illu- 
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5. They who have given me fifty steeds of swift- 
ness! with a perfect affirming, the divine souls that 
are lords of the plenitude, for them, O Flame- 
Immortal, create the large, the vast, the luminous 
knowledge full of the godheads. 


minations descend and take their place round the seat of the sacrifice. 
These are elsewhere called the scouts, “‘eclaireurs”, of the solar Deity, 
Varuna. i 

1 The Ashwa or Horse is the symbol of the Life-Force as the Cow is the 
symbol of the Light. Fifty, hundred, a thousand are numia symbolic 
of completeness. 


THE NINETEENTH HYMN TO AGNI 
A HYMN OF THE REVEALING RAY AND CONQUERING WILL 


[That epiphany of the soul is sung in which all the coverings 
of its higher states are penetratcd and open to the divine light. 
It is the opening of the whole third plane of our existence which 
was before as a fortified city with its gates closed to the soul 
embodied in Matter. By this new action of the Divine Force 
the mental and physical consciousness are wedded to the high 
supramental which was till now separated from them and the 
life-foxce blazing in its works with the heat of the divine Sun 
is harmonised with the playe of the sun-ray of the divine 


knowledge.] 


1. State upon state is born, covering upon cover- 
ing opens to consciousness of knowledge; in the 
lap of its Mother! the soul sees.? 


2. Awakened to an embracing knowledge men 
cast in thee the offering, they guard a sleepless 
manhood, they enter into the fortified city. 


3. Men who are born in the world and labour at 
the work increase the luminous state of the son of the 


1 Aditi, the infinite consciousness, Mother of all things. 
3 With the all-embracing vision of the supramental infinite conscious- 
ness. 
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white-shining Mother,! he wears the golden neck- 
lace,? he utters the vast word; with that and with the 
honey wine of delight he becomes a seeker of 
the plenitude. 


4. He is as the delightful and desirable yield of 
the Mother,’ he is that which being without a fellow* 
yet dwells with the two companions, he is the heat 
of the Light and the belly of the plenitude, he is 
the eternal unconquerable who tramples all things 
under his feet. 


5. O Ray, be born in us and dwell there at play 
harmonising thy knowledge with the blazing life- 
god.®> May these flames of the will that bear our 
works be violent and keen and sharpened toa 
perfect intensity and firmiy founded in the Bearer 
of all things. 


1 Aditi; her dark state or black form is Diti, mother of the pdwers of 
Darkness. 

2 Of the rays of the divine Sun of Truth. 

® The milk of the Cow, Aditi. 

4 The all-creating and self-sufficing Supermind high and remote and 
separated in our consciousness from the mental and physical planes; yet 
it is really there behind their action and reaction upon each other and in 
the liberated state of man the separation is abolished. 

* Vayu, < 


THE TWENTIETH HYMN TO AGNI 
A HYMN OF THE WORK AND THE ATTAINMENT 


[The Rishi desires a state of spiritual wealth full of the divine 
working in which nothing shall fall away to the division and the 
crookedness. So, increasing by our works the divine Force in 
us daily, we shall attain to the Bliss and the Truth, the rapture 
of the Light and the rapture of the Force.] 


1. O Will, O conqueror, of our plenitude, the feli- 
city which thou alone canst conceive in the mind, 
that make full of inspiration by our words and set it 
to labour in the gods as our helper. 


2. They who are powers increased of thee in the 
fierceness of thy flame and strength, yet impel us 
not on the path, they fall away to the division, they 
cleave to the crookedness of a law that is other than 
thine. 


3. Thee, O Will, we take to us as the priest of the 
offering and the accomplisher of a discerning know- 
ledge; holding for thee all our delights we call 
thee the ancient and supreme to our sacrifices by 


the word; 
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4. Rightly and in such wise that, O forceful god, 
O perfect power of works, we may increase thee day 
by day, that we may have the Bliss, that we may 
have the Truth, that we may have perfect rapture 
by the Rays of the knowledge, that we may have 
perfect rapture by the Heroes of the Force. 


THE TWENTY-FIRST HYMN TO AGNI 
A HYMN OF THE DIVINE FLAME IN HUMANITY 


[The Rishi invokes the divine Flame to burn as the divine 
Man in humanity and to raise us to our perfection in the seats 
of the Truth and the Biliss.] 


I. As the human! we set thee within us, as the 
human we kindle thee; O Flame, O Seer-Puissance, 
as thre human offer sacrifice to the gods for the seeker 
of the godheads. z 


2. O Flame, thou burnest in the human creature 
when thou art satisfied with his offerings; his ladles 
go to thee unceasingly, O perfect in thy birth, O 
presser out of the running richness. 


‘3. Thee all the gods with one heart of love made 
their envoy; O seer, men serve and adore thee in 
their sacrifices as the godhead. 


1 The godhead descending into man assumes the veil of humanity. 
The god is eternally perfect, unborn, fixed in the Truth and Joy; descend- 
ing, he is born in man, grows, gradually manifests his completeness, 
attains as if by battle and difficult progress to the Truth and Joy. Man 
is the thinker, thé god is the cternal scer; but the Divine veils his seerhood 
in the forms of thought and life to assist the development of the mortal 
into immortality. 
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4. Let mortal man adore the Will, the divine, 
by sacrifice to the powers divine; but thou, O Bright- 
ness, shine cut high-kindled; enter into the home of 
the Truth, enter into the home of the Bliss. 


THE TWENTY-SECOND HYMN TO AGNI 


A HYMN OF THE JOURNEY TO THE PERFECT JOY 


[Man, the eater of things, seeks a fulfilment of his desires in a 
final equality of delight. To this end he has to be purified by the 
divine Flame, the Seer-Will who holds in himself the conscious 
vision and the utter rapture. By increasing him in us we shall 
journey forward with our progressing sacrifice and the gods will 
utterly manifest themselves. We must entertain this divine 
Force as the master of our house, our physical and mental body, 
and give it all the objects of oug enjoyment as its food.] 


I. Man who seekest thy equal fulfilment in all, 
sing as the enjoyer of things the word of illumina- 
tion to him of the bright purifying flame, to the 
object of our adoration in the march of our sacrifices, 
to the priest of the offering most rapturous in the 
creature. 


2. Sét within thee Will that knows all the births, 
the divine sacrificer in the seasons; today let thy 
sacrifice march forward unceasingly, thy sacrifice 
shall open to thee the whole epiphany of the 
godheads. 


3. Mortals, we have set our mind on thee the 


divine, for thou hast the mind of conscious vision; 
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we meditate on thee as we journey, that we may in- 
crease and for the increase too of thee, the supremely 
desirable. 


4. Awake then, O Will, to the vision of this within 
us; this is our word to thee, O Lord of Force. 
Strong-jawed enjoyer, master of our house, the eaters 
of things increase thee by their affirmations and by 
their words they make thee a thing of bright glad- 
ness. 


THE TWENTY-THIRD HYMN TO AGNI 
A HYMN OF THE RICH AND CONQUERING SOUL 


[The Rishi desires through Agni that opulence of the divine 
Light against which the armies of darkncss cannot stand; for it 
overpowers them by its plenitude and force. This it does on all 
the successive planes of the soul’s labour and in each of them man 
gets, by this divine Force that is the true and transcendent Being, 
all the objects of hus desire that they contain.] 


1. Bring to us, O Strength most forcefully pre- 
vailing, that forceful opulence of the Light which in 
all the fields of our labour shall by force prevail 
with thy mouth of flame to enter into the plenitudes. 


2. O Flame, O Might, that rich felicity bring 
which shall violently overpower the armies that are 
enibattled against us; for thou art the true in being, 
the trahscendent and wonderful, who gives to man 
the Juminous plenitude. 


3. All these peoples who with one heart of love 
have made clear their seat of sacrifice, find in the 
dwelling-places' of the soul thee, the priest of 


1 The “seats” or homes of the soul, which progresscs from plane to 
plane and ‘makes of each a habitation. They are sometimes called the 
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sacrifice, the beloved, and they reach in them their 
many objects of desire. 


4. This is the labourer in all man’s works and he 
holds in himself an all-besieging force. O pure- 
brilliant Flame, shine out full of joy and opulence 
in these our habitations, shine out full of light, 
O our purifier. 


cities. There are seven such planes each with its seven provinces and one 
additional above. Usually we hear of a hundred cities, the double number 
perhaps representing the downward gaze in each of the Soul upon Nature 
and the upward aspiration of Nature to the Soul. 


THE TWENTY-FOURTH HYMN TO AGNI 
A HYMN TO THE DELIVERER AND PROTECTOR 


[The Rishi invokes the Divine Will for protection from evil 
and for the fullness of the divine light and substance.] 


1-2 O Will, become our inmost inmate, become 
auspicious to us, become our deliverer and our 
armour of protection. Thou who art the lord of 
substance and who of that substance hast the divine 
knowledge, come towards us, give us its most 
luminous opulence. 

3-4. Awake! hear our call! keep us far from all 
that secks to turn us to evil. O shining One, O 
flame of purest Light, thee for our comrades we 
desire that even now they may have the bliss and 
peace. 


THE FWENTY-FIFTH HYMN TO AGNI 


A HYMN TO THE LORD OF LIGHT AND CREATOR OF GODHEAD 


{The Rishi hymns Agni as the Scer-Will whose whole being is 
the light and the truth and the lavishing of the substance of divi- 
nity. He is the son born to the thought of the seers and he gives 
himself as the godhead born in man who is the son of our works 
opulent with the divine Truth and the divine Power and as the 
conquering stecd of the journey and the battle. The whole move- 
ment of the Seer-Wil! is upward to the light and vastness of the 
superconscient; his voice is as if the thunder-chant of those 
heavens. He shall carry us by his perfect Workmg beyond the siege 
of darkness and limitation.] 


1. Raise thy song towards the Will, towards the 
divine for thy increasing, for he is our lord of 
substance and he lavishes; he is the son of the 
seekers of knowledge; he is the keeper of the 
Truth who ferries us beyond the surge ,of our 
destroyers. 

2. This is the true in his being whom the seers 
of old kindled, yea, the gods too kindled him with 
perfect outshinings into his wide substance of the 
light, the priest of the oblation with ‘his tongue of 
ecstasy. 


I 
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3. O Flame supremely desirable, so by our 
supreme thinking, by our brightest perfected menta- 
lity, by its utter cleaving way of all evil let thy 
light give unto us the bliss. 


4. The Will is that whic shines out in the gods, 
the Will is that which enters with its light into 
mortals, the Will is the carrier of our oblation; 
the Will seek and serve in all your thoughts. 


5. The Will gives to the giver of sacrifice the 
Son! born of his works who teems with the many 
inspirations and the man’ voices of the soul, the 
highest, the unassajlabic, the Master of things who 
opens our ears to the knowledge. 


6. Yea, ’tis the Will gives to us the Lord of 
existences who conquers in the battles by his 
souls of power; Will gives to us our swift-galloping 
steed of battle ever conquering, never conquered. 

® 

7. That which is strongest in us to upbear, we 
give it to the Will. Sing out the Vast, O thou whose 


1 The Son of the sacrifice is a constant image in the Veda. Here it is 
the godhead himself, Agun who gives himself as a son to man, a Son who 
delivers his father. Agni ts also the War-Horse and the steed of the 
journey, the White Horse, the mystic galloping Dadhikravan who carrics 
us through the battle to the goal of our voyaging. 
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wide substance is its light. Thy opulence is as if 
the largeness of the Goddess! herself; upward is 
the rush of thy plenitudes. 


8. Luminous are thy flaming radiances; there 
rises from thee a vast utterance like the voice of 
the pressing-stone of delight; yea, thy cry of itself 
rises up like a thunder-chant from the heavens. 


9. Thus, desiring substance, we adore the Will 
who is forceful to conquer. May he who has the 
perfect power of his workings, carry us beyond 
all the forces that seek ‘to destroy us, like a ship 
over the waters. i 


1 Aditi, the vast Mother. 


THE TWENTY-SIXTH HYMN TO AGNI 
A HYMN OF THE PRIEST AND SACRIFICIAL FLAME 


[The Rishi invokes the Divine Flame in all its usual attributes 
as the sacrificer, the luminous seer who has the vision of the 
luminous world, the bringer of the gods, the carrier of the offer- 
ing, the envoy, conqueror, increaser of the divine workings in 
man, the knower of the Births, the leader of the march of the 
sacrifice with its progressive epiphany of the godheads.] 


e 
1. O Flame, O purifier, bring to us by thy tongue 
of rapture, O god, the gods and offer to them 
sacrifice. 


2. Thou who drippest the clarity, thou of the 
rich and varied luminousness, we desire thee 
because thou hast the vision of our world of the 
Truths Bring to us the gods for their manifesting.’ 


3. O Seer, we kindle thee in thy light and thy 
vastness in the march of our sacrifice who carriest 
the offerings on their journey. 


1 Or, “for the journeying” to the luminous world of the Truth, or, “for 
the eating; of the oblations. 
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4. Come, O Will, with all the godheads for the 
giving of the oblation; thee we accept as the priest 
of the offering. 


5. For the sacrificer who presses the wine of his 
delight, bring, O Flame, a perfect energy. Sit with 
the gods on the seat of the soul’s fullness. 


4. O Flame, thou burnest high and increasest 
the divine laws and art the conqueror of a thousand- 
fold riches; thou art the messenger of the gods who 
hast the word. 


7. Set within you the Flame who knows the 
births, bearer of the offering; youngest vigour, 
divine sacrificer in the seasons of the Truth. 


8. Today let thy sacnfice march forward un- 
ceasingly, thy sacrifice that shall bring the whole 
epiphany of the godheads. Strew the seat of thy 
soul that there they may sit. 


9. There let the Life-powers! take their seat 
and the Riders of the Horse? and the Lord of ‘Love? 
and the Lord of Wideness,* even the gods with all 
their nation. 


1 The Maruts 

2 The twin Ashwins 
3 Mitra 

4 Varuna 


THE TWENTY-SEVENTH HYMN TO AGNI 
A HYMN OF THE STRENGTH AND ILLUMINATION 


[The Rishi under the figure of the demigod, Traivrishna 
Tryaruna Trasadasyu, and the secr Ashwamedha, symbolises the 
fulfilment in the human mentality of the illumination of the God- 
Mind Indra, and the power of the God-Will, Agni, in the vitality. 
The Mind-Soul, destroyer of the demons, awakened to knowledge 
as the human-born Indra, has given to the seer his two cows of 
light that draw his wain, his two shining horses that draw his 
chariot and the ten times twelva cows of the dawn of knowledge. 
He has assented to and confirmed the desire with which the 
Life-Soul has given tht sacrifice of the Life-Horse to the gods. 
The Rishi prays that this Mind-Soul, lord of the triple dawn, 
may give to the journeying Life that seeks the truth, the mental 
intelligence and power of possession needed and may itself in 
return receive from Agni the peace and bliss. The Life-Soul on 
the other hand has given the hundred powers, the vital strength 
needed for the upward journey; the Rishi prays that this Life- 
Soul may attain to that vast strength which is the power of the Sun 
of Truth on the superconscient plane.] 


1. O Will, O Universal Power, ! the mighty One 
supreme in vision, master of his being, lord of his 
plenitudes has given me his two cows of the Light 
that draw his wain. He of the triple dawn, son of 


1 Or, “Godhead” 
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the triple Bull,! has awakened to knowledge with 
the ten thousands? of his plenitude. 


2. He gives to me the hundred and twenty? of 
the cows of dawn; his two shining 4 horses he gives, 
yoked to the car, that bear aright the yoke. O Will, 
O Universal Power, do thou rigbtly affirmed and 
increasing extend peace and bliss to the lord of the 
triple dawn. 


3. For thus has he done desiring thy grace of mind, 
new-given for him new-manifested,—he, the dis- 
perser of the destroyers, 5 the lord of the triple 


1 The Triple Bull is Indra, lord of the three luminous realms of Swar, 
the Divine Mind; Tryaruna Trasadasyu is the half-god, man turned into 
the Indra type; therefore he is described by all the usual epithets of Indra, 
“Asura”, “Satpati”, ““Maghavan.” ‘The triple dawn is the dawn of these 
three realms on the human mentality. 

2 Thousand symbolises absolute completeness, but there are ten 
subtle powers of the illumined mind each of which has to have its enrire 
plenitude. 

3 The symbolic figure of the illuminations of divine knowledge as the 
series of dawns (cows) of the twelve months of the year and twelve periods 
of the sacrifice. There are again ten times twelve to correspond tothe ten 
subtle sisters, powers of the illumined mentality. 

4 The two shining horses of Indra identical probably with the two cows 
of light of the first verse; they are the two vision-powers of the supramental 
Truth-consciousness, right-hand and left-hand, probably direct truth- 
discernment and intuition. As cows symbolising light of knowledge they 
yoke themselves to the material mind, the wain; as horses symbolising 
power of knowledge to the chariot of Indra, the liberated pure mind. 

ë Trasadasyu; in all things he reproduces the characteristics of Indra. 
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dawn who with attentive mind gives response to the 
many words of my many births.! 


4. May he who answers to me with assent give 
to the illumined giver of the Horse-sacrifice,? by 
the word of illumination possession of the goal of 
his journey; may he give power of intelligence to 
the seeker of the Truth. 


5. A hundred strong bulls of the diffusion 3 raise 
me up to joy; the gifts of the sacrificer of the steed 
are as outpourings of theewine of delight with their 
triple infusions. 4 


1 The seer by this self-fulfilment on the higher plane is born, as it were, 
into many realms of consciousness and from each of these there go up 
its words that express the impulses in it which seek a divine fulfilment. 
The Mind-Soul answers to these and gives assent, it supplies to the word 
of expression the answering word of illumination and to the Life that seeks 
the Truth it gives the power of intelligence that finds and holds the Truth. 

2 The Horse-sacrifice is the offering of the Life-power with all its im- 
pulses, desires, enjoyments tə the divine existence. The Life-soul 
(Dwita) is itself the giver of the sacrifice which it performs when by the 
power of Agni it attains to vision on its own vital plane, when it becomes, 
in the figure of the hymn, the illumined seer Ashwamedha. 

2 The complete hundred powers of the Life by whom all the abundance 
of the vital plane is showered upon the growing man. The vital forces 
being the instrument of desire and enjoyment, this diffusion is like the 
outpouring of thg wine of delight that raises the soul to new and 
intoxicating joys. 

t The delight extracted from existence is typefied by the honey-wine 
of the Sosa; it is mixed with the milk, the curds and the grain, 
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6. May the God-Mind and the God-Will uphold 
in the sacrificer of the Horse and giver of his hun- 
dred a perfect energy and a vast force of battle even 
as in heaven the Sun of Light indestructible. 1 


the milk being that of the luminous cows, the curds the fixation of their 
yield in the intellectual mind and the grain the formulation of the light 
in the force of the physical mind. These symbolic sgnses arc indicated 
by the double meaning of the words used, go, dadhi and yava. 

1 Perfect and vast energy in the vital being corresponding to the 
infinite and immortal light of the Truth in the mental being. , 


THE TWENTY-EIGHTH HYMN TO AGNI 
A HYMN OF THE HIGH-BLAZING FLAME, KING OF IMMORTALITY 


(The Rishi cclebrates the flame of the Will high-blazing in the 
dawn of knowledge as the King of Immortality, the giver to the 
soul of its spiritual riches and felicity and of a well-governed 
mastery of Nature. He is the bearer of our oblation, the illumined 
guide of our sacrifice to its divine and universal goal.] 


1. The Flame of Will burning high rises to his pure 
light in the heaven of mirid; wide he extends his illu- 
mination and fronts the Dawn. She comes, moving 
upward, laden with all desirable things, seeking the 
gods with the oblation, luminous with the clarity. 


2. When thou burnest high thou art king of im- 
mortality and thou cleavest to the doer of sacrifice 
to’ give him that blissful state; he to whom thou 
comes? to be his guest, holds in himself all 
substance and he sets thee within in his front. 


3. O Flame, put forth thy battling might for a 
vast enjoyment ' of bliss, may there be thy highest 
(d 
1 The Vedic immortality is a vast beatitude, a large enjoyment of the 
divine and infinite existence reposing on a perfect union between the Soul 
and Nature! the soul becomes King of itself and its environment, conscious 
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illumination; create a well-governed union of the 
Lord and his Spouse, set thy foot on the greatness 
of hostile puwers. 


4. I adore, O Flame, the glory of thy high-blazing 
mightiness. Thou art the Bull with the illumina- 
tions; thou burnest up in the march of our 
sacrifices. 


5. O Flame that receivest our offerings, perfect 
guide of the sacrifice, high-kindled offer our oblation 
to the godheads; for thoy art the bearer of our 
offerings. 


6. Cast the offering, serve the Will with your 
works! while your sacrifice moves forward to its 
goal, accept the carrier of our oblation.* 


on all its planes, master of them, with Nature for its bride delivered from 
divisions and discords into an infinite and luminous harmony. 

1 Or, “set the Will to its workings”. 

* This hymn closes the series addressed to Agni and forming the 
first twenty-eight hymns of the fifth Mandala of the Rig-ved1. 


THE GUARDIANS OF THE LIGHT 
SURYA, LIGHT AND SEER 


THE Rig-veda rises out of the ancient Dawn a thousand-voiced 
hymn lifted from the soul of man to an all-creative Truth and an 
all-illumining Light. Truth and Light are synonymuus or equi- 
valent words in the thought of the Vedic seers even as are their 
opposites, Darkness and Ignorance. The battle of the Vedic 
Gods and Titans is a perpetual conflict between Day and Night 
for the possession of the triple world of heaven, mid-air and earth 
and fór the liberation or bondage of the mind, life and body of the 
human being, his mortality or his immortality. It is waged by the 
Powers of a supreme Jyruth and Lords of a supreme Light against 
other dark Powers who struggle to maintain the foundation of 
this falsehood in which we dwell and the iron walls of these 
hundred fortified cities of the Ignorance. 

This antinomy between the Light and the Darkness, the Truth 
and the Falsehood has its roots in an original cosmic antinomy 
between the illumined Infinite and the darkened finite conscious- 
néss. Aditi the infinite, the undivided is the mother of the 
Gods, Biti or Danu, the division, the separative consciousness the 
mother of the Titans; therefore the gods in man move towards 
light, ‘infinity and unity, the Titans dwell in their cave of the 
darkness and issue from it only to break up, make discordant, 
wounded, limited his knowledge, will, strength, joy and being. 
Aditi is originally the pure consciousness of infinite existence 
one and self-luginous; she is the Light that is Mother of all 
things. As the infinite she gives birth to Daksha, the discrimina- 
ting and distributing Thought of the divine Mind, and is herself 
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born to Daksha as the cosmic infinite, the mystic Cow whose 
udders feed all the worlds. 

It is this divine daughter of Daksha who is the mother of the 
gods. In the cosmos Aditi is the undivided infinite unity of 
things, free from the duality, advaya, and has Diti the separative 
dualising consciousness for the obverse side of her cosmic crea- 
tion,—her sister and a rival wfe in the later myth. Here in the 
lower being where she is manifested as the earth-principie, her 
husband is the lower or inauspicious Father who is slain by their 
child Indra, the power of the divine Mind manifested in the infe- 
rior creation. Indra, says the hymn, slays his father, dragging him 
by the fect, and makes his mother a widow. In another image, 
forcible and expressive though repugnant to the decorousness of 
our modern taste, Surya is said to be the lover of his sister’ Dawn 
and the second husband of his mother Aditi, and by a variation 
of the same image Aditi 1s hymned as the yife of the all-pervading 
Vishnu who is in the cosmic creation one of the sons of 
Aditi and the younger brother of Indra. These images which seem 
gross and confused when we lack the key to their mystic signi- 
ficance, become clear enough the moment that is recovered, Aditi 
is the infinite consciousness in the cosmos espoused and held 
by the lower creative powcr which works through the limited 
mind and body, but delivered from this subjection by the force 
of the divine or illumined Mind born of her in the mettality of 
man. It is this Indra who makes Surya the light of the Truth 
risc in heaven and dispel the darknesses and falsehoods and 
limited vision of the separative mentality. Vishnu is the vaster 
all-pervading existence which then takes possession of our libe- 
rated and unified consciousness, but he is born in us only after 
Indra has made his puissant and luminous appearance. 

This Truth is the light, the body of Surya. It is described as the 
True, the Right, the Vast; as the luminous supramental heaven 
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of Swar—“vast Swar, the great Truth’”—concealed beyond our 
heaven and our earth; and as Surya, the Sun, “that Truth” which 
dwells lost in the darkness, withheld from us in the secret cave of 
tke subconscient. This hidden Truth is the Vast because it dwells 
free and manifest only on the supramental plane where existence, 
will, knowledge, joy move in a rapturous and boundless infinity 
and are not limited and hedged as ın this many-walled existence 
of the mind, life and body which form the lower being. That is 
the widencss of the higher being to which we have to ascend 
breaking beyond the two enclosing firmaments of the mental and 
physical; it is described as a divine existence free and large in its 
unbounded range; it is a widcness where there is ro obstacle nor 
any siege of limitation; it is the fear-free pasture of the luminous 
herds of the Sun; it is the seat and house of the Truth, the own 
home of the Gods, the solar world, the truc light where there is 
no fear for the soul, no possibility of any wound to the large and 
equal bliss of its existence. 

This supramental vastness is also the fundamental truth of 
being, satyam, out of which its active truth wells out naturally 
and without strife of effort into a perfect and faultless movement 
because there is upon those heights no division, no gulf between 
consciousness and force, no divorce of knowledge and will, no 
disharmonising of our being and its action; everything there is the 
“straigh?’ and there is no least possibility of crookedness. There- 
fore this supramental plane of vastness and true being is alse 
rfam, the true activity of things; it is a supreme truth of move- 
ment, action, manifestation, an infallible truth of will and heart 
and knowledge, a perfect truth of thought and word and emotion; 
it is the spontancous Right,the free Law, the original divine order 
of things untouched by the falsehoods of the divided and separa- 
tive consciousness. It is the vast civine and self-luminous syn- 
thesis born of a fundamental unity, of which our petty existence 
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is only the poor, partial, broken and perverted cutting up and 
analysis. Such was the Sun of the Vedic worship, the paradise 
of light to which the Fathers aspired, the world, the body of 
Surya, son of Aditi. 

Aditi is the infinite Light of which the divine world is a for- 
mation and the gods, children of the infinite Light, born of her 
in the rfam, manifested in that active truth of her movement 
guard it against Chaos and Ignorance. It is they who maintain 
the invincible workings of the Truth in the universe, they who 
build its worlds into an image of the Truth. They, bounteous 
givers, loose out upon man its floods variously imaged by the 
mystic poets as the sevenfold solar waters, the rain of heaven, the 
streams of the Truth, the seven mighty Ones of heaven, the 
waters that have knowledge, the floods that breaking through the 
control of Vritra the Coverer ‘uscend and overflow the mind. 
They, scers and revealers, make the light of the Truth to arise 
on the darkened sky of his mentality, fill with its luminous and 
honey-sweet satisfactions the atmosphere of his vital existence, 
transform into its vastness and plenitude by the power of the 
Sun the earth of his physical being, create everywhere the divine 
Dawn. 

Then are established in man the scasons of the Truth, the 
divine workings, callcd sometimes the Aryan workings; ‘the 
law of the Truth seizes and guides his action, the wond of the 
Truth is heard in his thought. Then appear the straight un- 
deviating paths of the Truth, the road and ford of Heaven, the 
way of going of the gods and of the fathers; for by this path 
where no violence is done to the divine workings, straight, 
thornless, happy, easy to tread once our feet are set upon it and 
the manifested divinities are our guard, the Juminous fathers 
ascended by the power of the Word, by the power of the Wine, 
by the power of the Sacrifice into the fearless light and stood upon 
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the wide and open levels of the supramental existence. So must 
man, their posterity, exchange the crooked movements of the 
separative consciousness for the straight things of the Truth- 
conscious mind. 

For always the courses of the Sun, the gallopings of the divine 
horse Dadhikravan, the movement of the chariot-whcels of the 
gods travel on the straight path over wide and level ranges where 
all is open and the vision is not confined; but the ways of the lower 
being are crooked windings beset with pits and stumbling-blocks 
and they crawl unvisited by the divine impulsion over a rugged 
and uneven ground which screens in from men their goal, their 
road, their possible helpers, the dangers that await them, their 
ambushed enemies. Travelling on the path of the Truth with 
the straight and perfect leading of the gods the limitations of 
mind and body are at length transcended; we take possession of 
the three luminous worlds of the higher heaven, enjoy the beati- 
fic immortality, grow into the epiphany of the gods and build 
in our human existence the universal formations of the higher 
or divine creation. Man then possesses both the divine and the 
human birth; he’is lord of the double movement, he holds Aditi 
and Diti together, realises the universal in the individual, 
becomes the Infinite in the finite. 

It'is this conception that Surya embodies. He is the light of 
the Trutl? rising on the human consciousness in the wake of the 
divine Dawn whom he pursues as a lover follows after his be- 
loved and he treads the paths she has traced for him. For Dawn 
the daughter of Heaven, the face or power of Aditi, is the con- 
stant opening out of the divine light upon the human being; she 
is the coming of the spiritual riches, a light, a power, a new 
birth, the pouring out of the golden treasure of heaven into his 
earthly existence. Surya means the illumined or the luminous, 
as also the illumined thinker is called s#ri; but the root means, 
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besides, to create or, more literally, to loose, release, speed 
forth,—for in the Indian idea creation is a loosing forth of what 
is held back, a manifestation of what is hidden in the infinite 
Existence. Luminous vision and luminous creation are the two 
functions of Surya. He is Surya the creator and he is Surya 
the revealing vision, the all-seer. 

What docs he create? First the worlds; for everything is 
created out of the burning light and truth of the infinite Being, 
loosed out of the body of Surya who is the light of His infinite 
self- vision, formed by Agni, the seer-will, the omniscient creative 
force and flaming omnipotence of that scelf-vision. Secondly, 
into the might of man’s darkened consciousness this Father of 
things, this Seer of the truth manifests out of himself ın place 
of the inauspicious and inferior creation, which he then looses 
away from us, the illimitable harmony of the divine worlds 
governed by the self-conscious supramental Truth and the 
living law of the manifested godhead. Still, the name Surya is 
seldom used when there is question of this creation; it is reserved 
for his passive aspects as the body of the infinite Light aad the 
revelation. In his active power he is addressed by other names; 
then he is Savitri, from the same root as Surya, the Creator; 
or he is Twashtri the Fashioner of things; or he is Pushan, the 
Increaser,—appellations that are sometimes used as if identical 
with Surya, sometimes as if expressing other forms ànd even 
other personalities of this universal godhcad. Savitri, again, 
manifests himself, especially in the formation of the Truth in 
man, through four great and active deities Mitra, Varuna, Bhaga 
and Aryaman, the Lords of pure Wideness, luminous Harmony, 
divine Enjoyment, exalted Power. 

But if Surya is the creator, he who is, as the Veda says, the 
self of all that moves and all that is stable, and if this Surya is 
also the divine, “the wide-burning Truth that is lodged in the 
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law which upholds heaven,” then all the worlds should mani- 
fest that law of the Truth and all of them should be so many 
heavens. Whence then comes this falsehood, sin, death, suffer- 
ing of our mortal existence? We arc told that there are eight 
sons of the cosmic Adiii who are born from her body; by seven 
she moves to the gods, but the eighth son is Martanda, of the 
morta! creation, whom she casis away from hei; with the seven 
she moves to the supreme hfe, the original age of the gods, but 
Martanda is brought back out of the Inconscient into which he 
had been cast to preside over mortal birth and death. 

This Martanda or cighth Surya is the black or dark, the lost, 
the hidden sun. The Titans have taken and concealed him in 
their cavern of darkness and thence he must be released into 
spleidour and freedom by the gods and seers through the power 
of the sacritice. In less figurative languige the mortal life is go- 
verned by an oppressql, a hidden, a dicguiscd Truth; just as 
Agni the divine seer-will works at first upon carth concealed or 
obscured ty the smoke of numan passion and self-will, so Surya 
the divine Knowledge lies concealed and unattainable in the 
night and darkness, is enveloped and contained in the ignorance 
and error of the ordinary huwan e.istence. The Seers by the 
power of truth in their thoughis discover this Sun lying in 
the’ darkness. they liberate this knowledge, this power of un- 
divided ånd ail-embracing vision, this cye of the gods concealed 
in our subconscient being; they release his radiances, they create 
the divine Dawn. Indra the divine Mind-power, Agni the 
Seer-Will, Brihaspati the Master of the inspired word, Soma 
the immortal Delight born in man aid them to shatter the strong 
places of the mountain, the artificial obstructions of the Titans 
are broken andəthis Sun soars up radiant into our heavens. 
Arisen he mounts to the supramental Truth. “He goes where 
the gods have made a path for him cleaving like an eagle to his 
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goal”; he ascends with his seven shining horses to the utter 
luminous ocean of the higher existence; he is led over it by the 
seers in a shir. Surya, the Sun, is himseif perhaps the golden 
ship in which Pushan the Increaser leads men beyond evil and 
darkness and sin to the Truth and the Immortality. 

This is the first aspect of Surya that he is the supreme Light 
of the truth attained by the human being after his liberation 
from the Ignorance. “Beholding a higher Light beyond this 
darkness we have followed it and reached the highest Light of all, 
Surya divine in the divine Being” (I. 50-10). This is the Vedic 
way of putting the idea which we find more openly expressed in 
the Upanishads, the fairest form of Surya in which man sees 
everywhere the one Purusha with the liberated vision “He am I.” 
The higher light of Surya is that by which vision rises on our 
darkness and moves towards the superconscient, the highest 
that other greater Truth-vision which, having attained, moves 
in the farthest supreme world of the Infinite.' 

This brilliant Surya is made by the godward will of man; he 
is perfectly fashioned by the doers of divine works. For this 
light is the vision of the highest to which man arrives by the 
Yajna or Yoga of his being, by its union through a long labour 
of self-uplifting and self-giving to the powers of the concealed 
Truth. “O Sun, thou all-secing Intelligence,” cries the Rishi, “may 
we, Jiving creatures, behold thee bringing to us the gredt Light, 
blazing out on us for vision upon vision of the beatitude, ascend- 
ing to the bliss in the vast mass of thy strength above!” (X. 37-8) 
The Life-powers in us, the purifying storm-gods who battle for 
the knowledge, they who are created by the divine Mind Indra 
and taught by Varuna who is the divine Purity and Wideness, 
are to attain to their enjoyment by the light ofthis Surya. 


Rv. X, 37. ^ 
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The light of Surya is the form, the body of that divine vision. 
He is described as the pure and visioned force of the Truth which 
shines out in his rising like the gold of Heaven. He is the great 
godhead who is the vision of Mitra and Varuna; he is the large 
and invincible eye of that Wideness and that Harmony; the 
eye or Mitra and Varuna is the great ocean of vision of Surya. 
His is that large truth-vision which makes us give to its possessors 
the name of seer. Himself the ‘wide-seeing,” “the Sun, the 
Seer who knows the triple knowledge of these gods and their 
more eternal births,” he sees all that is in the gods and all that 
is in men; “beholding the straight things and the crooked in 
mortals he looks down upon their movements.” It is by this 
eye of light that Indra, who has made him arise in heaven for 
far vision, distinguishes the Aryan powers from the Dasyu, 
separating the children of light from the children of darkness 
so that he may destroy these but raise those to their 
perfection. 

But seerhood brings with it not only the far vision but the 
far hearing. As the eyes of the sage are opened to the light, so 
is his ear unsealed to receive the vibrations of the Infinite; from 
all the regions of the Truth there comes thrilling into him its 
Word which becomes the form of his thoughts. It is when 
“the thought rises from the seat of the Truth” that Surya by 
his ray$ releases into the wideness the mystic Cow of Light. Surya 
himself is not only “the son of Heaven who is the farseeing eye 
of knowledge born of the gods” (X. 37-1), but he is the speaker 
also of the supreme word and the impeller of the illumined and 
illuminating thought. “The truth that thou rising free from 
sin, O Sun, speakest today to Mitra and Varuna, that may we 
speak and abidé in the Godhead dear to thee, O Aditi, and thee, 
O Aryaman” (VII. 60-1). And in the Gayatri, the chosen formula 
of the ancient Vedic religion, the supreme light of the godhead 
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Surya Savitri is invoked as the object of our desire, the deity 
who shall give his luminous impulsion to all our thoughts. 

Surya Savitri, the Creator; for the seer and the creator meet 
again in this apotheosis of the divine vision in man. The victory 
of that vision, the arising of this Light to “its own home of the 
truth”, the outflooding of this great ocean of vision of Surya 
which is the eye of the infinite Wideness and the infinite Har- 
mony, is in fact nothing else than the sccond or divine creation. 
For then Surya in us beholds with a comprchensive vision all 
the worlds, all the births as herds of the divine Light, bodies 
of the infinite Aditi; and this new-secing of all things, this 
new-moulding of thought, act, feeling, will, consciousness in 
the terms of the Truth, the Bliss, the Right, the Infinity is a new 
creation. It is the coming into us of “that greater existence which 
is beyond on the other side of this smaller and which, even if 
it be also a dream of the Infinite, puts away from it the falsehood.” 

To prepare that new birth and new creation for man by his 
illumination and upward voyaging is the function of Surya, 
the divine Light and Seer. 


THE DIVINE DAWN 


As the Sun is image and godhead of the golden Light of the 
divine Truth, so Dawn is image and godhcad of the opeħing out 
of the supreme illumination on the night of our human ignorance, 
Dawn daughter of Heaven and Night her sister are obverse and 
reverse sides of the same eterna! Infinite. Utter Night out of 
which the worlds arisc is the symbol of the Inconscient. That is 
the inconscient Ocean, that the darkness concealed within dark- 
ness out ot which the One is born by the greatness of His energy. 
But in the world of our darkened mortal view of things there 
reigns the lesser Night of the Ignorance which envelops heaven 
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and earth and the mid-region, our mental and physical conscious- 
ness and our vital being. It is here that Dawn the daughter of 
Heaven rises with the radiances of her Truth, with the bliss of 
her boons; putting off the darkness like a black woven robe, as 
a young maiden garbed in light, this bride of ihe luminous Lord 
of beatitude unveils the splendours of her bosom, reveals her 
shining lirabs and makes the Sun ascend upon the upclimbing 
tier of the worlds. 

This night of our darkness 1» not entircly unillumined. If 
there be nothing else, if all is deep gloom, yet the divine flame of 
the seer-will Agni burns through the dense murk giving light to 
him who sits afar in its shadow; though not yet kindled, as it 
shall be at dawn, on a sacrificial altar, yet evcn so it fulfils on our 
earth as the lowest and greatest of the gods the will and woiks of 
the hidden Light in spite of all this enveloping smoke of passion 
and desire. And the stars shine out and the moon comes at night 
making manifest the invincible workings of the infinite King. 
Moreover, always Night holds hidden in her bosom her luminous 
sister; this life of our ignorance taucht by the gods ın their veiled 
human working prepares the birth of the divine Dawn so that, 
sped forth, she may manifest the supreme creation of the luminous 
Creator. For the diviae Dawn is the force or face of Aditi; she is 
the mother of tle gods; she gives them birch into our humanity in 
their tre forms no longer compressed into our littleness and 
veiled to our vision. 

But this great work is to be done according to the ordered 
gradations of the Truth, in its fixed seasons, by the twe!ve months 
of the sacrifice, by the divine years of Surya Savitri. Therefore 
there is a constant rhythm and alternation of night and dawn, 
illuminations of the Light and periods of exile from it, openings 
up of our darkness and its settling upon us once more, till the 
celestial Birth is accomplished and again till it is fulfilled in its 
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greatness, knowledge, love and power. These later nights are 
other than those utter darknesses which are dreaded as the occa- 
sion of the enemy, the haunt of the demons of division who 
devour; these are rather the pleasant nights, the divine and blessed 
ones who equally labour for our growth. Night and Dawn are 
then of different forms but one mind and suckle alternately the 
same luminous Child. Then the revealing lustres of the brighter 
goddess are known in the pleasant nights even through the move- 
ments of the darkness. Therefore Kutsa hymns the two sisters, 
“Immortal, with a common lover, agreeing, they move over 
heaven and earth forming the hue of the Light; common is the 
path of the sisters, infinite; and they range it, the one and the 
other, taught by the gods; common they, though different their 
forms” (I. 113-2, 3). For one is, the bright Mother of the herds, 
the other the dark Cow, the black Infinite, who can yet be made 
to yield us the shining milk of heaven. 

Thus the Dawns come with a constant alternation, thrice ten— 
the mystic number of our mentality—making the month, till 
some day there shall break out upon us the wondrous experience 
of our forefathers in a long byegone age of humanity when the 
dawns succeeded each other without the intervention of any 
night, when they came to the Sun as to a lover and circled round 
him, not returning again and again in his front as a precursor of 
his periodical visitations. That shall be when the supramental 
consciousness shines out fulfilled in the mentality and we shall 
possess the yearlong day enjoyed by the gods on the summit of 
the eternal mountain. Then shall be the dawning of the “best” 
or highest, most glorious Dawn, when “driving away the Enemy, 
guardian of the Truth, born in the Truth, full of the bliss, utter- 
ing the highest truths, fulfilled in all boons shé brings the birth 
and manifestation of the godheads” (I. 113-12). Meanwhile each 
dawn comes as the first of a long succession that shall follow 
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and pursues the path and goal of those that have already gone 
forward; each in her coming impels the life upwards and awakens 
in us “some one who was dead” (I. 113-8). “Mother of the 
gods, force of the Infinite, the vast vision that awakes from the 
sacrifice she creates expression for the thought of the soul” and 
gives us the universal birth in all that is korn (I. 113-19). 

The Vedic Rishis, inspired poets penetrated with the beauty 
and glory of physical Nature, could not fail to make the most of 
the figures given to them by this splendid and attractive symbol 
of the earthly dawning, so that if we read carelessly or with too 
much attachment to the poetical figure we may miss or repel 
their decper meaning. But in no hymn to their beautiful goddess 
do they forget to give us shining hints, illuminating epithets, 
profound mystical phrases which shall recall us to the divine 
sense of the symbol. Especially do they use that figure of the 
rays that are herds of shining cows around which they have 
woven the mystic parable of the Angirasa Rishis. Dawn is invoked 
to shine out on us as when she shone upon the seven-mouthed 
Angirasa, on the unity of the nine-rayed and the ten-rayed seers 
who by the utter thought of the soul, by the word that illumines 
broke open the fortified pens, “pens of the darkness” in which 
the Panis, misers and traffickers of the Night, had shut up the 
Sun’s radiant herds. Her rays are as loosings forth of these 
shining ones; the Dawns themselves are as if the released up- 
ward movements of those herded illuminations. Pure and 
purifying, they break open the doors of the pen. Dawn is the 
Truth-possessing mother of the herds; she is herself the shining 
Cow and her milk is the divine yield of heaven, the luminous 
milk which is mixed with the wine of the gods. 

This Dawn*illumines not only our earth but all the worlds. 
She brings out into expression the successive planes of our 
existence so that we mey look upon all “the diverse lives” of 
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which we are capable. She reveals them by the eye of the Sun 
and fronting “the worlds of the becoming she stands aloft over 
them all as the vision of immortality” (ITI. 61-3). She is herself that 
which shines out widely as the Eye, and like her lover the Sun she 
gives not only the vision, but also the word; “she finds speech 
for every thinker,” she creates expression for the thought in the 
soul. To those who saw only a little she gives wide vision and 
brings out into expression for them all the worlds. For she is 
a godhead of thought, the “young and ancient goddess of many 
thoughts who moves according to the divine law” (I!I. 61-1). 
She is the goddess of the perceptive knowledge who has the 
perfect truth; she is the supreme light of all lights and is born 
as a varied and all-embracing conscient vision. She is the light 
full of knowledge which rises up out of the darkness. “We have 
crossed through to the other shore of this darkness,” cries the 
Rishi, “Dawn is breaking forth and she,creates and forms the 
births of knowledge” (I. 92-6). 

Constantly the idea of che Truth is associated with this lu- 
minous goddess Usha. She awakens full of the Troth oy the 
illuminations of heaven; she comes uttering words of ‘ruth; 
her dawns are luminous in their entering in because they are 
true as being born from the Truth; it is from the scat of the 
Truth that the dawns awake. She 1s the shining leader of perfect 
truths who awakens in perception to things of varied light and 
opens all doors. Agni, the mighty one, enters into a great wide- 
ness of our heaven and earth receiving his impulsion in the 
foundation of the ‘Truth which is the foundation of the Dawns; 
for the outshining of this Dawn is “the vast knowledge of Mitra 
and Varuna and like a thirg of delight it orders the light 
everywhere in many forms” (IIT. 61-7). t 

Moreover she gives the riches we seek and leads man on the 
divine path. She is the queen of all boons and the wealth she 
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gives, expressed in the mystic symbols of the Cow and the Horse, 
is the bright abundance of the higher planes; Agni begs from her 
and attains in her luminous coming their delightful substance; 
she gives to the mortal inspired knowledge and plenitude and 
impelling force and vast energy. It is she who creates the Path for 
mortals by her light; she makes ter them the good paths that are 
happy and easy of going. She moves man to his journey; “Thou” 
says the Rishi “art there for strength and knowledge and great 
impulsion, thou art our movement to the goal, thou makest us 
set forth on the journey.” Her path is a path of light and she 
moves on it with horses yoked by the Truth, herself possessed 
of the Truth and vast by its power. She follows effectively the 
path of the Truth and as one that knows she destroys not its 
directions. “Therefore,” runs the chant, “O Dawn divine, shine 
out on us immortal, in thy chariot of bliss, uttering the words of 
Truth; let horses bring thee that arc well-governed, golden of 
hue, wide in their strength” (III. 61-2). 

Like all the leaders of the Path, she is a destroyer of enemies. 
While the Aryan wakes in the dawn, the Panis, misers of Life 
and Light, sleep unawakening in the heart of the darkness where 
there are not her varied rays of knowledge. Like an armed hero 
she drives away our enemics and dispels the darkness like a char- 
ging war-horse. The daughtcr of heaven comes with the light 
driving ‘kway the enemy and all darknesses. And this Light is the 
light of the world of Swar, the luminous world that Surya Savitri 
shall create for us. For because she is divine Dawn of the luminous 
paths, vast with the Truth and bringing to us its bright world, 
therefore the illumined adore her with their thoughts, Removing, 
as it were, a woven robe tre bride of the Lord of beatitude by 
her perfect works and her peifecc enjoymen creates Swar and 
spreads wide in her glory from the ends of heaven over all the 
earth; she attains to a high-uplifted strength in heaven establish- 
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ing the honey of the sweetness and the three luminous regions of 
that world are made to shine out by the delightful vision of this 
great Dawn. 

Therefore cries the Rishi, “Arise, life and force have come to us, 
the darkness has departed, the Light arrives; she has made empty 
the path for the journey of the Sun; thither let us go where the gods 
shall carry forward our being beyond these limits” (I. 113-16). 


PUSHAN THE INCREASER 


SINCE the divine work in us cannot be suddenly accomplished, 
the godhead cannot be created a!l at once, but only by a lumi- 
nous development and constant nurture through the succession 
of the dawns, through the periodic revisitings of the illumining 
Sun, Surya the Sun-Power manifests himself in another form as 
Pushan, tne Increaser. The root of this name means to increase, 
foster, nourish. The spiritual wealth coveted by the Rishis is one 
that thus increases “day by day”, that is, in each return of this 
fostering Sun; increase or growth (pusti) is a frequent object of 
their prayers. Pushan represents this aspect of the Surya-power. 
He is the “lord and master of plenitudes, lord of our growings, 
our comrade”. Pushan is the enricher of our sacrifice. Vast 
Pushan shall advance our chariot by his energy; he shall become, for 
the increase of our plenitudes. Pushan is described as himself a 
stream of the divine riches and a lavish heap of its substince. He 
is lord of the vast treasure of its joy and companion of our felicity. 

The return of the nignt of ignorance which intervenes between 
the successive dawns is imaged as the loss of the radiant herds 
of the Sun frequently stolen from the seer by the Panis and some- 
times as the loss of the Sun itself hidden by them again in their 
tenebrous cavern of the subconscient. The‘ increase which 
Pushan gives depends on the recovery of these disappearing illu- 
minations of the Truth. Therefore this god is assogated with 
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Indra the Power of divine Mind, his brother, friend, ally in battle, 
in their forceful recovery. He perfects and accomplishes our 
host that seeks for the herds so that they conquer and possess. 
“Let Pushan pursue after our luminous herds, let Pushan guard 
our war-horses, let Pushan conquer for us the plenitude...O 
Pushan, go after our cows. Let Pushan hold his right hand 
over us in front; let him drive back to us that which we have lost” 
(VI. 54-5, 6, 10). So also he brings back the Jost Surya. 
“O shining Pushan, bring to us, as if our lost herd, the 
God of the varied fullness of flame who upholds our heavens. 
Pushan finds the shining King who was hidden from us and 
conccaled in the cave” (I. 23-13, 14) And we are told 
of the luminous goad which this resplendent deity bears, the 
goad that urges the thoughts of the soul and ıs the means of 
accomplishment of the herd of the radiant illuminations. What he 
gives to us is Secure; for because he has the knowledge, he loses 
not the herd and is the guardian of the world of our becoming. 
He has the variously ordaining and comprehensive no less than 
the complete unified vision of all our worlds and therefore he is 
our fostcrer and increaser. He is the lord of our felicity who loses 
not our possession of knowledge and so long as we abide in the 
law of his workings we shall suffer no hurt nor diminution. The 
happy state of the soul that he gives removes from it all sin and 
evil an@ makes today and makes tomorrow for the building 
up of the whole godhead in our universal being. 

Since Surya is the lord of the Knowledge, Pushan also is 
especially the knower and thinker and guardian of thc shining 
thoughts of the secr—the keeper of the herds dclighung in the 
thought who is immanent in the whole world and all-pervading 
fosters all the forms of creative knowledge. It is this Increaser 
who stirs and impels the minds of the illumined and is the means 
of accomplishment and perfection of their thoughts; he is the seer 
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set in man the thinker, the comrade of his illumined mind who 
moves him upon the path. He manifests in us the thought which 
wins the Cow ^nd the Horse and all the plenitude of the wealth. 
He is the friend of every thinker; he cherishes the thought in its 
increase as a lover cherishes his bride. The thoughts that seek 
the supreme felicity are the forces that the Increaser yokes to his 
car, they are the “unborn ones’ who take upon them the yoke 
of his chariot. 

The image of the chariot, of the journey, of the path occurs 
corstantly in association with Pushan because this growth which 
he gives is a journey towards the fullness of the Truth that hes 
beyond. The Path in the Veda is always the path of this Truth. 
Thus the Rishi prays to Pushan to become for us the charioteer 
of the Truth and the idea of the Vedic thought and knowledge 
and the idea of tlic Parn are irequentiy interwoven with cach 
other. Pushan is the tord of the Path whom we yoke as if a chariot 
for thought, for the winning of the plenitude; he distinguishes 
our paths so that the troughts may be accomplished and per- 
fected; he leads us on them by knowledge, forcefully icaching us, 
saying “‘thus it is and thus” so that we learn fro Lum of the homes 
to which we travel; it 1s as the scer that he is the impclcr of the 
horses of our chariots. Like Usha he makes for us happy paths 
of an easy gomg,—for he finds for us the will and strength,— 
and by his traversing of them rids us of evil. The whetl of his 
chariot comes not to harm, nor is there any trouble or suffer- 
ing in its movement. ‘here are indeed enemies on the way, but 
he shall slay these oppressors of our journey. ‘‘O Pushan, the wolf, 
the troubler of our bliss who teaches us evil, him smite from the 


1 The word has the double meaning of goat and unborn. The words 
meaning sheep and goat are used with a covert sense in the Veda like that 
which means cow. Indra is called both the Ram and the Bull. 
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Path. The adversary, the robber perverse of heart, drive him far 
from the read of our journeying. Set thy foot on the distressful 
force of whatsoever power oi duality expresses evil m us” 
(I. 42-2, 3» 4). 

Thus beyond all the obstacles that cling to our wheels Pushan, 
the divine and luminous increaser of man’s soul, shall lead us to 
the light and bliss which Surya Savitri creates. “The Life that is 
the Dfe of all shall guard thee; Pushan shall guard thec in thy 
forward path in front, aud where the doers of the good work are 
seated, where they have gone, there shall the divine Savitri set 
thee. Pushan knoweth all the regions and he shall lead us by the 
way which is freest from peril. Let the giver of felicity, the 
blazing god who has all ihe energies lead steadily in our front by 
his knowledge. Pushan has begn born in thy forward travelling 
on the paths through earth and through heaven; for he mx ~es in 
both the worlds which are made full of delight for us; here he 
ranges in his knowledge and he journcys beyond” (X. 17-4, 5, 6). 


SAVITRI THE CREATOR 


THE result of the procession of the shining dawns, of the divine 
returns of Surya, of the increasings of Pushan and his leading on 
the Path is summed up in the creation of Savitri the luminous 
Creator. It is the god Savitri who sets us there where the ancient 
doers of the Work have preceded us; that is the desirable flame 
and splendour of the divine Creator on which the seer has to 
meditate and towards which this god impels our thoughts, that 
the bliss of the creative godhcad on the forms of which our soul 
must meditate as it journeys towards it, It is the supreme creation 
in which the goddess undivided and infinite speaks out her Word 
and the all-ruling kings Varuna, Mitra and Aryaman; to that 
consummation the power of all these godheads turns with a 
united acceptance. 
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That divine word is the word of the Truth; for a superconscient 
Truth lies concealed and is the basis of the infinite being which 
stands revealed ^n those higher altitudes of our ascension. What 
we now accept as life is the evil dream, the death that governs us 
because we live in a false knowledge, a limited and divided exis- 
tence exposed to every devourer. That is not real life. For life 
we have to be able to look long upon the Sun; for life we have to 
be able to hold in our thought a knowledge and a word full of the 
consummate perception; we have to bring forward the Truth as 
an offering so that the luminous god with his golden hands full 
of the Light may rise high in our heavens and hear our word. We 
must choose and take into ourselves that supreme and vast state 
of this Mighty One who has the thought of the knowledge, he 
who creates for the gods the immortality and the highest enjoy- 
ment; we must widen out the cord of Savitri so that it shall rclease 
us into higher states of life made accessible to men and harmonised 
with their being. To hold that felicity we have to become free 
from sin and evil in the wideness and purity of Varuna, in the 
all-embracing harmony of Mitra, in the supreme creation of 
Savitri. 

Then Savitri shall loose away from us, shall uncreate the 
suffering of the evil dream. For the seeker of the straightness 
he shall create an increasing widencss of his existence so that even 
with our incomplete knowledge we shall grow in our being towards 
the gods. By the godheads he will foster our knowledge and lead 
us towards that universal formation of them in the undivided 
consciousness of the infinite Aditi which we have chosen as our 
goal. All that we have done in our ignorance, in our divided and 
oppressed discernment of things, in our mere mortal becoming 
and humanity, against gods or men, he shall uncreate and make us 
free from the sin. For he is the creator of the Right, he is the 
creator who creates the Truth. 
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That Truth he shall create in a great wideness and force of our 
physical being, in a rich abundance of our mental and by its 
undiminishable vastness he shall uphold all the worlds of our 
existence. Thus in the working of Savitri whose creation is the 
Truth and of Mitra and Varuna the gods shall uphold in us its 
substance of varied light, the felicity of its energies and illumina- 
tions till all existence is that godhead of Savitri behind us and 
before, below as well as above, till we possess the far-extended 
life and have built up the universal form of our being,—the 
universal form which he creates for us when with hands of golden 
light, with the tongue that tastes the wine of sweetness he moves 
in the triple knowledge of the highest heaven of Truth, attains in 
the gods to the divine rhythm which he creates for his accom- 
plished Law and takes up his abode in that golden strength of his, 
the Seer robed in light who first stretched out his two arms of 
knowledge and power,to create the world. He who as Twashtri 
the Fashioner of things attended always by the male godheads 
and their female energies, powers of Purusha and powers of Prak- 
riti, made and makes all things, shall as Savitri create for man the 
thinker born in a body that Truth and Immortality. 


THE FOUR KINGS 

THE creation of Surya Savitri starts from the rcpeated risings 
of the divine Dawn and grows by the constant nourishing of 
her spiritual gifts and possessions through the work in us of 
Surya Pushan. But the actual formation, the perfected fullness 
depend on the birth and growth in us of all the gods, the children 
of Aditi, the All-Gods (Visve Devadh) and especially of the four 
great luminous „Kings, Varuna, Mitra, Bhaga, Aryaman. Indra 
and the Maruts and the Ribhus, Vayu, Agni, Soma and the 
Ashwins are indeed the principal agents; Vishnu, Rudra, Brah- 
35 t 
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manaspati, the future mighty Triad, preside over the indis- 
pensable conditions,—for the one paces out the vast frame-work 
of the inner -vorlds in which our soul-action takes place, the 
other in his wrath and might and violent beneficence forces 
onward the great evolution and smites the opponent and the 
recusant and the ill-doer, and the third administers always the 
seed of the creative word from the profundities of the soul; so 
too Earth and Heaven and the divine Waters and the great god- 
desses and Twashtri the Fashioner of things on whom they 
attend, either provide the ficld or bring and shape the material; 
but over the utter creation, over its perfect vast space and pure 
texture, over the sweet and ordered harmony of its steps, over 
the illumined force and power of its fulfilment, over its rich, 
pure and abundant enjoyment and rapture the Sun-gods Varuna, 
Mitra, Aryaman, Bhaga cast the glory and protection of their 
divine gaze. e 

The sacred poems in which the All-Gods and the Adityas, 
the sons of the Infinite, and Aryaman, Mitra and Varuna are 
praised,—not the mere hymns of formal invocation to the sacri- 
fice, —are among the most beautiful, solemn and profound that 
the imagination of man has conceived. The Adityas are des- 
cribed in formulas of an incomparable grandeur and sublimity, 
No mythic barbarian gods of cloud, sun and shower are these, 
no confused allegories of wonder-stricken savages, ebut the 
objects of worship to men far more inwardly civilised and pro- 
found in self-knowledge than ourselves. They may not have 
yoked the lightning to their chariots, nor weighed sun and star, 
nor materialised all the destructive forces in Nature to aid them 
in massacre and domination, hut they had measured and fathomed 
ali the heavens and earths within us, they had cast their plummet 
into the Inconscient and the subconscient and the superconscient; 
they had read the riddle of death and found the secret of im- 
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mortality; they had sought for and discovered the One and knew 
and worshipped Him in the glories of His light and purity and 
wisdom and power. These were their gods, as great and deep 
conceptions as ever informed the esoteric doctrine of the Egyp- 
tians or inspired the men of an older primitive Greece, the 
fathers of knowledge who founded the mystic rites of Orphcus 
or the secret initiation of Eleusis. But over it all there was the 
“Aryan light’, a confidence and joy and a happy, equal friendli- 
ness with the Gods which the Aryan brought with him into the 
world, free from the sombre shadows that fell upon Egypt from 
contact with the older races, Sons of deep-brooding Earth. 
These claimed Heaven as their father and their seers had 
delivered his Sun out of our material darkness. 

Thé self-luminous One is the goal of the Aryan-minded; 
therefore the seers worshipped him in the image of the Sun. 
One existcnt, him have the seers called by various names, Indra, 
Agni, Yama, Matarishwan. The phrases “That One”, “That 
Truth”,! occur constantly in the Veda in connection with the 
Highest and with the image of His workings here, the Sun. In 
one sublime and mystic chant the refrain returns perpetually, 
“The vast mightiness of the Gods,—That One” (III. 55-1). There 
is the goal of that journey of the Sun by the path of the Truth 
which we have seen to be also the journey of the awakened and 
illumined soul. “Concealed by this truth is that Truth of you,” 
of Mitra and Varuna, “where they unyoke the horses of the 
Sun. The ten hundreds mect there together,—That One, I have 
seen the supreme God of the embodied gods” (V. 62-1). But in 
itself the One is timeless and our mind and being exist in Time. 
“It is neither today nor tomorrow; who knoweth That which is 


1 Tad Ekam, Tat Satyam—phrases always carefully misinterpreted by 
the commentators. 
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transcendent? When it is approached, it vanishes from us’’ 
(I. 170-1). Therefore we have to grow towards it by giving birth 
to the gods i. ourselves,! increasing their strong and radiant 
forms, building up their divine bodies, and this new birth and 
self-building is the true nature of the sacrifice,—the sacrifice 
through which there is the awakening of our consciousness to 
immortality.” 

The sons of the Infinite have a twofold birth. They are born 
above in the divine Truth as creators of the worlds and guardians 
of the divine Law; they are born also here in the world itself 
and in man as cosmic and human powers of the Divine. In 
the visible world they are the mal» and female powers and encer- 
gies of the universe and it is this external aspect of them as gods 
of the Sun, Fire, Air, Waters, Earth, Ether, the conscioug-forces 
ever present in material being ‘which gives us the external or 
psycho-physical side of the Aryan worship. The antique view 
of the world as a psycho-physical and not mercly a material 
reality is at the root of the ancient ideas about the efficacy of 
the mantra and the relation of the pods to the external life of 
man; hence the force of prayer, worship, sacrifice for material 
ends; hence the use of them for worldly life and in so-called 
magic rites which comes out prominently in the Atharva Veda 
and is behind much of the symbolism of the Brahmanas.* But 
in man himself the gods are conscious psychological» powers. 
“Will-powers, they do the works of will; thcy are the thinkings 
in our hearts; they are the lords of delight who take delight; 
they travel in all the directions of the thought.” Without them 


1 Devaviti, devatdtt. 

2 Amrtasya cetanam. (I. 170-4). 

3 This ıs the real secret of the extcrnal sense of Veda which is all that 
the modern scholars have seen and so imperfectly understood. Even the 
exoteric religion was much more than a mere Nature worship. 
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the soul of man cannot distinguish its right nor its left, what 
is in front of it nor what is behind, the things of foolishness 
or the things of wisdom; only if led by them can it reach and en- 
joy “the fearless Light.” For this reason Dawn is addressed 
“O thou who art human and divine” and the gods constantly 
described as the “Men” or human powers (minusah, narih); 
they are our “luminous seers”, “our heroes’, “our lords of 
plenitude.” They conduct the sacrifice in their human capacity 
(manusvat) as well as receive it in their high divine being. 
Agni is the priest of the oblation, Brihaspati the priest of the 
word. In this sense Agni is said to be born from the heart of man; 
all the gods are thus born by the sacrifice, grow and out of their 
human action assume their divine bodies. Soma, the wine of 
the world-delight, rushing trough the mind which is its 
“luminous wide-extended’’ strainer of purification, cleansed 
there by the ten sisters, pours forth giving birth to the 
gods. 

But the nature of these inner powers is always divine and 
therefore their tendency is upward to Light and immortality 
and infinity. They are ‘“‘the Sons of the Infinite, one in their will 
and work, pure, purified in the streams, free from crookedness, 
free from defect, unhurt in their being. Wide, profound, un- 
conquered, conquering, with many organs of vision, they behold 
within the crooked things and the perfect; all is near to the Kings, 
even the things that are highest. Sons of the Infinite, they dwell 
in the movement of the world and uphold it; gods, thcy are 
the guardians of all that becomes as universe; far-thoughted, full 
of the Truth, they guard the Might” (II. 27-2, 3, 4). They are kings 
of the universe and of man and of all its peoples (nrpatt, vispatt) 
self-emperors, World-emperors, not as the Titans strive to be in 
the falsehood and the division, but because they are kings of the 
Truth. For their mother is Aditi “in whom there is no duality,” 
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Aditi “the luminous undivided who upholds the divine habi- 
tation that is of the world of Light” and to her her sons “cleave 
ever waking.” They are “most straight” in their being, will, 
thought, delight, action, movement, they are “thinkers of the 
Truth whose law of nature is the law of the Truth,” they are 
“seers and hearers of the truth.” They are “‘charioteers of the 
Truth, whose seat is in its mansions, purified in discernment, 
unconquerable, the Men wide-visioned.” They are the “Im- 
mortals who know the Truth.” Thus free from the falsehood and 
the crookedness, these inner divinities rise in us to their na- 
tural level, home, plane, world. “Of a double birth they are 
true in their being and lay hold on the Truth, very vast 
and one in the Light and are possessed of its luminous 
world.” : ‘ 

Ip this upward movement they cleave away from us the evil 
and the ignorance. These are they who “cross beyond into the 
sinlessness and the undivided existence.” Therefore they are 
“the gods who deliver.” For the enemy, the assailant, the doer 
of harm their knowledge becomes as if snares wide-spread, for 
to him light is a cause of blindness, the divine movement of 
good an occasion of evil and a stumbling-block; but the soul 
of the Aryan seer passes beyond these dangers like a mare hasten- 
ing with a chariot. In the leading of the gods he avoids all 
stumblings into evil like so many pit-falls. Aditi, Mitra and 
Varuna forgive him whatever sin he may have committed against 
their vast oneness, purity, harmony so that he can hope to 
enjoy the wide and fearless Light and the long nights shall not 
come upon him. That the Vedic gods are no mere physical 
Nature-powers, but the psychic conscious forces behind and 
within all cosmic things, is made clear enough bý the connection 
between their cosmic character and this deliverance from sin 
and falsehood; “Since ye are they who rule over the ¿world by 
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the power of their mind of knowledge, thinkers of all that is 
stable and mobile, therefore, O gods, carry us beyond the sin 
of that which we have done and that which we have not done 
to the felicity” (X. 63-8). 

There is always the image of the path and the journey, the 
Path of the Truth on which we are led forward by a divine 
leading. “O Sons of the Infinite, effect for us the fearless peace, 
make us good paths of an easy going to the felicity” (X. 63-7). 
“Easy of going is your path, O Aryaman, O Mitra, it is thornless, 
O Varuna, and perfect” (TI. 27-6). “They whom the Sons of 
Infinity lead with good leadings pass beyond all sin and evil 
to the felicity” (X. 63-13). Always that goal is the felicity, the 
wide bliss and peace, the unbroken Light, the vast Truth, 
the Immortality. “O ye gods, put far from us the hostile 
(dividing) force, give us wide peace for the felicity” (X. 63-12). 
“The Sons of Infigity give us the imperishable Light.” 
“Create the Light, O ye minds of knowledge of our sacrifice.” 
“That increasing birth of you we would know today, O Sons 
of the Infinite, which creates, O Aryaman, even in this world 
of fear the beatitude.”’ For it is the “fearless Light” that is 
created, where there is no peril of death, sin, suffering, igno- 
rance,—the light of the undivided, infinite, immortal, rapturous 
Soul of things. For “these are the rapturous lords of Immortality, 
even Afyaman and Mitra and Varuna all-pervading.” 

Still, it is in the image of Swar, the world of the divine Truth 
that the goal is concretely figured. “Let us reach” is the aspi- 
ration “the Light that is of Swar, the Light which none can 
tear asunder.” Swar is the great, inviolable birth of Mitra, 
Varuna, Aryaman which is contained in the luminous heavens 
of the soul. THe all-ruling Kings, because they grow perfectly 
and there is no crookedness in them, hold our habitation in 
heaven. That is the triple world in which the uplifted con- 
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sciousness of man reflects the three divine principles of being, 
its infinite existence, its infinite conscious-force, its infinite bliss. 
“Three earths they hold, three heavens, three workings of these 
gods in the Knowledge within; by the Truth, O Sons of Infinite, 
great is that vastness of yours, O Aryaman, O Mitra, O Varuna, 
great and beautiful. Three heavenly worlds of light they hold, 
the gods golden-shining who are pure and purified in the streams; 
sleepless, unconquerable they close not thcir lids, they express 
the wideness to the mortal who is straight” (II. 27-8, 9). These 
all-purifying streams are those of the rain, the abundance, the 
rivers of the heaven of Truth. “Charioted in light are they, 
aggressive in knowledge, sinless and they clothe themselves in 
the rain and abundance of heaven for the felicity” (X. 63-4). 
By the pouring out of that abundance they prepare our ‘souls 
to ascend to its sourcc, the higher ocean from which the 
luminous waters descend. 

It will be secn how largely the great dads Varuna, Mitra, 
Aryamnan figure in the hymns to the All-Gods and to the Sons 
of the Infinite Mother. With Bhaga as a consummating fourth 
they dominate the thought of the Rishis in their culminant 
aspiration to the mass and apex of the perfect truth and infinity. 
This preeminence they owe to their particular character and 
functions which appear, not often indeed with any great pro- 
minence, but as a background to their common actior, their 
united nature of light, their undifferentiated achievement. For 
they have one light, one work, they perfect in us one indivisible 
Truth; and it is this union of all the godheads in our consenting 
universality? that is the objective of the Vedic thought in these 
Aditya hymns. Still the union comes about by a combination 
of their powers and therefore each has in it kis own proper 

1 Tridhdtu. 

-3 Vaisuddevyam. 
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nature and function. That of the Four is to build up the whole 
divine state into its perfection by the natural interaction of its 
four essential elements. The Divine is existence all-embracing, 
infinite and pure; Varuna brings to us the infinite oceanic space 
of the divine soul and its ethereal, elemental purity. The 
Divine is boundless consciousness, perfect in knowledge, pure 
and therefore luminously right in its discernment of things, per- 
fectly harmonious and happy in its concordance of their law 
and nature; Mitra brings us this light and harmony, this right 
distinction and relation and fricndly concord, the happy laws 
of the liberated soul concordant with itself and the Truth in all 
its rich thought, shining actions and thousandfold enjoyment. 
The Divine is in its own being pure and perfect power and in 
us the eternal upward tendency in things to their source and 
truth; Aryaman brings to us this mighty strength and perfectly- 
guided happy inner upsurging. The Divine is the pure, the 
faultless, the all-embracing, the untroubled ecstasy that enjoys 
its own infinite being and cnjoys equally all that it creates within 
itself; Bhaga gives us sovereignly that ecstasy of the liberated 
soul, its free and unfallen possession of itself and the world. 

This quaternary is practicelly the later essential trinity of 
Sacbchidananda,—Existence, Consciousness, Bliss with self- 
awareness and self-force, Chit and Tapas, for double terms of 
Conscio&sness; but it is here translated into its cosmic terms and 
equivalents. Varuna the King has his foundation in the all- 
pervading purity of Sat; Mitra the Happy and the Mighty, most 
beloved of the Gods, in the all-uniting light of Chit; many- 
charioted Aryaman in the movement and all-discerning force 
of Tapas; Bhaga in the all-embracing joy of Ananda. Yet as 
all these things form one in the realised godhead, as each ele- 
ment of the trinity contains the others in itself and none of 
them can exist separately from the rest, therefore each of the 
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Four also possesses by force of his own essential quality every 
general attribute of his brothers. For this reason if we do not 
read the Veda as carefully as it was written, we shall miss its 
distinctions and see only the indistinguishable common func- 
tions of these luminous Kings,—as indeed throughout the hymns 
the unity in difference of all the gods makes it difficult for the 
mind not accustomed to the subtleties of psychological truth to 
find in the Vedic divinities anything but a confused mass of 
common or interchangeable attributes. But the distinctions are 
there and have as great a force and importance as in the Greek 
and Egyptian symbolism. Each god contains in himself all the 
others, but remains still himself in his peculiar function. 

This nature of the difference between the Four cxplains 
their varying prominence in the Veda. Varuna is easily the 
first and most considerable of them ail, for realisation of infinite 
existence is the basis of the Vedic perfection: the wideness and 
purity of the divine being once attained, all the rest comcs in- 
evitably contained in it as possession and power and attribute. 
Mitra is seldom nymned except in union with Varuna or else 
as a name and form of the othcr gods,—oftenest of the cosmic 
worker Agni,—whien arriving in their action to the harmony and 
the light they reveal in themselves the divine Friend. To the 
twin-power Mitra-Varuna the greater number of the hymns to 
the luminous Kings arc addressed, a certain number to Varuna 
separately or to Varuna-Indra, one to Mitra, two or three to 
Bhaga, none at all to Aryaman. For the infinite wideness and 
purity being founded the luminous harmony of the ‘workings 
of the gods by the correlated laws of the different planes of our 
being from the spiritual to the material has to be realised in that 
continent and on that foundation; and this is the combination 
Mitra-Varuna. The power of Aryaman is hardly viewed as an 
independent principle,—just as force in the world is only a 
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manifestation, movement or dynamic value of existence, is 
only a working out, a liberatior of consciousness, of knowledge, 
of the inherent Truth of things into stuff of energy and form of 
effect, or is only the effective term of the self-discovering and 
self-seizing movement by which Being and Consciousness realise 
themselves as Bliss. Therefore Aryaman is invoked always in 
conjunction with Aditi or Varuna or Mitra or in the great rea~ 
lising Triad or in the realised quaternary or in the general in- 
vocation of the All-Gods and the Adityas. 

Bhaga on the other hand is the crown of our movement to 
the possession of the hidden divine Truth of our existence; for 
the essence of that Truth is beatitude. Bhaga is Savitri himself; 
the All-Enjoyer is the Creator fulfilled in the divine purpose of 
his creation. Therefore he is the result more than the agent, 
or else the last agent all, the possessor more than the giver of 
our spiritual plen‘tuda 


The hymn of the Rishi Vamadeva to the All-Gods shows with 
a clear lucidity the high-aspiring hope which these Vedic deities 
were invoked to favour and bring to a happy culmination: 

“Who of you is our deliverer? who our defender? O Earth 
and Heaven, free from division, deliver us; rescue, O Mitra, 
O Varuħa, from the mortality that is too strong for us! Who of 
you, Q gods, confirms for us the supreme good in the march of 
the sacrifice? They who jllumine our high original seats, they 
who limifless in knowledge dawn out putting away our darkness, 
it is they, imperishable all-ordainers, who order them for us; 
thinkers out of the Truth, they shine forth in light, achievers. 
I seek for my cOmpanion by the words illumining the flowing 
river Aditi, she who is the divine felicity. O Night and Dawn 
unconquesable, so do ye make it that both the Days shall utterly 
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protect us. Aryaman and Varuna distinguish the Path, and 
Agni lord of the impulsion, the path of the happy goal. O In- 
dra and Vishnu, affirmed, extend to us perfectly the peace in 
which are the Powers, the mighty protection. I embrace the 
increasings of Parvata and of the Maruts and of Bhaga, our 
divine deliverer. May the master of things protect us from the 
sin of the world and Mitra keep us far from the sin against 
Mitra. Now shall one affirm the goddesses Earth and Heaven 
with the Dragon of the foundation by all the things desired 
that we must obtain; as if to possess that Ocean by their wide 
ranging they have uncovered the (hidden) rivers that are voice- 
ful with the burning Light. May goddess Aditi with the gods 
protect us, may the divine Deliverer deliver us, unremitting; 
let us not diminish the foundation of Mitra and Varuna and 
the high level of Agni. Agni is the lord of that vast substance 
of riches and perfected enjoyment; he lavishes on us those abun- 
dances. O Dawn, voice of the Truth, queen of plenitude, bring 
to us the many desirable boons, thou who hast in thee all their 
plenty. To that goal may Savitri, Bhaga, Varuna, Mitra, Aryaman, 
Indra move aright for us with riches of our felicity” (IV 55). 


VARUNA 


We have the word Varuna from a root which means to suí round, 
cover or pervade. From these significances of the name there 
emerged before the poetic eye of the ancient mystics the images 
that are our nearest concrete representation of the Infinite. 
They saw God as a highest covering Heaven, felt divine existence 
like an encompassing ocean, lived in its boundless presence 
as in a pure and pervading ether. Varuna is this"highest heaven, 
this soul-surrounding ocean, this ethereal porcion and 
infinite pervasion, 
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The same root had given them an appellation for the dark 
Coverer, the adversary Vritra; for to obstruct and resist, screen 
or hedge, besiege and hem in are also some of its many kindred 
senses. But dark Vritra is the thick cloud and the enveloping 
shadow. His knowledge—for he too has a knowledge, a Maya, 
—is the sense of limited being and the hiding away in subcon- 
scient Night all the rest of the rich and vast existence that should: 
be ours, and for this negation and contrary power of creative 
knowiedge he stands up stiffly against the Gods,—his undivine 
right against the divine right of God and man. Varuna by his 
wide being and ample vision rolls back these limits; surrounding 
us with light his possession reveals what dark Vritra’s obsession 
had withheld and obscured. His godhead is the form or 
spiritual image of an embracing and illuminating Infinity. 

For this reason the physical figure of Varuna is much less 
definite than the burning Fire or the radiant Sun or the lumi- 
nous Dawn. The old commentators thought strangely enough 
that he was the God of Night. In the Puranas he is the deity 
of the waters and his noose, which in the Veda never pretends 
to be anything more than a psychological mctaphor, has be- 
come the violent lasso of the ocean-god. European scholars 
have identified him with the Greck Uranus and perceiving 
something of his original ethereal nature have supposed a con- 
ceptuale transference, a sort of fall or even a deposition from 
azure above to azure below. Indra, perhaps, becoming master 
of the skies and king of the gods, Varuna the original King had 
to be satisfied with the dominion of the waters. If we under- 
stand the symbolic method of the mystics, we shall see that these 
suppositions arc unnecessary. Their method 1s to combine 
various ideas and images contained together in a general concep- 
tion which gives all the links. So, Varuna of the Veda is at 
once King—not of the heavens as such, for that is Dyaushpita, 
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nor of the heavens of light, for that is Indra,—but of the highest 
covering ether and all oceans. All expanses are Varuna’s; every 
infinity is his property and estate. 

Ether and ocean meet together and become one in the mystic 
conception; and the origin of this unity is not far to seek. The 
ancient concept of creation, held all over the world from the 
Himalayas to the Andes, conceived of the stuff of things as a form- 
less expanse of waters covered over in the beginning by darkness 
out of which day and night and heaven and earth and all‘worlds 
have emerged. “Darkness” says the Hebrew Genesis, “was upon 
the face of the deep, and the spirit of God moved on the waters.” 
By the word he divided the waters with Heaven, the firmament; 
so that now there are two waters, onc earthly below the firmament, 
the other heavenly above. The mystics scized on this universal 
belief or this universal image and crowded into it their opulent 
psychological values. Instead of one firmament they saw two, 
the earthly and the celestial; instead of two oceans, three spread 
out before their unscaled vision. 

What they saw, was what man will ever see when he changes the 
physical for the psychical vision of Nature and the world. Below 
them they looked down on an unfathomable night and surging 
obscurity, darkness hidden within darkness, the inconscient waters 
from which by the mighty energy of the One their existence had 
arisen. Above them they beheld a remote ocean of light and sweet- 
ness, a highest ether, the supreme step of all-blissful Vishnu, to 
which their attracted being must ascend. One of these was the 
dense dark ether, an unformed material inconscient Non- 
existence; the other a luminous ethereal All-conscient and the 
absolute of existence. These two were the o and the shining 
extension of the One. 

Between these two unknown infinities, von potential 
zero and infinite plenary x, they saw around them, before their 
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eyes, below, above, a third sea of ever-developing conscious 
being, a sort of boundless wave, which they spoke of by a hardy 
metaphor as climbing up or flowing up beyond heaven to the 
supreme seas. It is this perilous ocean which we have to navigate. 
There Bhujyu, the seeker of enjoyment, son of King Tugra the 
Forceful-Hastening, was about to sink, cast in by his false com- 
panions, souls of an evil movement; but the marvellous chariot- 
ship of the Ashwins came hastening to his succour. Varuna must 
teach with his vast Right and Truth our limited will and judgment, 
if we would escape such perils: we must embark in no human 
galley, but “ascend the divine ship, the blameless and well-oared 
vessel that sinketh not, by which may we voyage safe beyond 
sin and evil.” Into this intermediate ocean, above our earth, we 
have geen the sun of Knowledge rise out of the inconscient cave 
and voyage led by the seers. For this too is an occan-ether. Or, 
let us say, it is a ter gf ethers. To follow the Vedic imagery we 
must suppose ocean superimposed upon ocean. This world is a 
series of heights that are depths and a mutual involution and evolu- 
tion of vastnesses that have no ending: ether below rises to ever 
more luminous ether above, every stratum of consciousness 
rests upon many inferior and aspires to many higher strata. 
But beyond our farthest skies in the supreme ocean of light 
and expanse of the highest superconscient cther our heaven awaits 
us in ayl ruth hidden by lesser truth, even as in the inconscient 
Night darkness is enwrapped and protected by an ever greater 
darkness. That is the truth of King Varuna. Thither the Dawns 
shining arise, the rivers travel and the Sun unyokes there the 
horses of his chariot. And Varuna contains, sees, governs all this 
in his vast being and by his illimitable knowledge. All these 
oceans are his, even to the Inconscient and its nights so opposite 
in their seeming to his nature which is that of the extended radi- 
ance of one eternal, vast sun of happy light and truth. Day and 
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Night, light and darkness are symbols in his infinity. “Luminous 
Varuna has embraced the nights; he holds the Dawns within 
him by his creative knowledge; visioned, he is around every 
object.” 

From this idea of the oceans arose naturally the psychological 
concept of the Vedic rivers. These rivers are everywhere. They 
are the waters which flow down from the mountain and ascend 
the mind ranging through and illuminating with their flow the 
dark subconscient secrets of Vritra; they are the mighty ‘ones of 
Heaven whom Indra brings down on the Earth; they are the 
streams of the Truth; they are the rain from its luminous heavens; 
they are the seven eternal sisters and companions; they are the 
divine waters who have knowledge. They descend upon the earth, 
they rise from the ocean, they flow to the ocean, they break out 
from the doors of the Panis, they ascend to the supreme seas. 

Oceanic Varuna is king of all these waters. “In the uprising 
of the rivers” it is said “he is a brother of seven sisters, he is 
in their middle” (VIII. 41-2). And another Rishi has sung, 
“In the rivers Varuna is seated upholding the law of his works, 
perfect in will for empire” (I 25-10). Vasishtha speaks with a 
more explicit crowding of psychological suggestions, ot “the 
divine, pure and purifying waters, honey-pouring, in the midst 
of whom King Varuna marches looking down on the truth and 
the falsehood in creatures” (VII. 49-3). Varuna too, like Indra 
with whom he is often associated, releases the waters; sped from 
his mighty hands they too, like him, become all-pervading and 
flow to a limitless goal. “The Son of Infinity, the wide upholder, 
has loosed them forth everywhere; the rivers journey to the 
truth of Varuna” (II. 28-4). 

Not only the goal, the march too is his. “Varuna of the puis- 
sance and the thousandfold vision beholds the goal of these 
rivers; he is the king of the kingdoms, he is the form of the 
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rivers, for him is a strength supreme and universal.” His oceanic 
movement envelops all the kingdoms of being and ascends to the 
Paradise of the heaven of heavens. “He is the hidden ocean” 
it is said “and he climbs passing beyond heaven; when he has 
set the sacrificial word in these dawns, then with his luminous 
foot he tramples asunder illusions and ascends to Paradise” 
(VII. 41-8). Varuna, we sce, is the oceanic surge of the hidden 
Divine as he rises, progressively manifested, to his own infinite 
wideness and ecstasy in the soul of the god-liberated seer. 

The illusions which he shatters with his tread are the false for- 
mations of the Lords of Evil. Varuna, because he is this ether 
of divine Truth and ocean of divine being, is what no personified 
physical sea or sky could ever become, the pure and majestic 
King who strikes down evil and delivers from sin. Sin is a viola- 
tion of the purity of the divine Right and Truth; its reaction is 
the wrath of the Pure and Puissant. Against those who like the 
Sons of Darkness serve self-will and ignorance, the king of the 
divine Law hurls his weapons; the cord descends upon them; 
they fall into the snare of Varuna. But those who seck after the 
Truth with sacrifice are delivered from bondage to sin like a calf 
released from the rope or a victim set free from the slaying-post. 
The Rishis deprecate frequently the retributive violence of Varuna 
and ‘pray to him to deliver them from sin and its wages, death, 
“Repel the Destruciion away from us” they cry “loose from us 
even the sin that we have done”; or, always with the same sense 
of a chain and a bondage, “‘Cleave away sin from me like a cord.” 

The crude conception of sin as a result of natural wickedness 
found no place in the thought of these deep thinkers and subtle 
psychologists. What they perceived, was a great insistent force 
of Ignorance; eitkter a non-perception of right and truth in the 
mind or a non-seizing of it in the will, or an inability of the life- 
instincts agd desires to follow after it, or the sheer inefficiency 
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of the physical being to rise to the greatness of the divine law. 
Vasishtha cries to mighty Varuna in a passionate litany, “It is 
from poverty of the will that we have gone contrary to thee, 
O pure and puissant One; be gracious to us, have grace. Thirst 
found thy adorer though he stood in the middle of the waters; 
be gracious, O puissant Lord, have grace. Whatever this be, O 
Varuna, that we human beings act, a treason against the Divine 
Birth, wheresoever by the Ignorance we have put away thy laws, 
smite us not for that sin, O God” (VII. 89-3 to 5). 

Ignorance, this matrix of sin, has in its substantial effect the 

appearance of a triple cord of limited mind, inefficient life, obscure 
physical animality, the three ropes with which the Rishi Shunah- 
shepa in the parable was bound asa victim tothe sacrificial post. 
The whole result is a struggling or inert poverty of being; it is the 
meagreness of a mortal undelight and the insufficiency of a being 
that collapses at every moment towards death. When Varuna the 
Mighty comes and sunders this threefold restraint, we are freed 
towards riches and immortality. Uplifted, the real man arises to 
his true kingship in the undivided being. The upper cord flies 
upward releasing the wings of the Soul into superconscient 
heights; the middle cord parts both ways and all ways, the con- 
strained life breaking out into a happy breadth of existence; the 
ower cord collapses downward taking with it the alloy of our 
physical being to disappear and be dissolved in the steff of the 
Inconscient. This liberation is the purport of the parable of 
Shunahshepa and his two great hymns to Varuna. 

As ignorance or falsehood in the being—the Veda prefers usual- 
ly the less abstract phrase—is the cause of wrong and suffering, 
so Knowledge or Truth is the agent which purifies and liberates. 
It is because of the eye with which he seés,—the luminous 
symbolic Sun,—that Varuna is the purifier. And unless he governs 
the will and teaches the judgment while the divine Thought is 
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being learned, we cannot ascend on to the ship of the gods to be 
borne by it over the life-ocean beyond all this stumbling and evil. 
Dwelling in us as the thinker with knowledge Varuna cleaves away 
the sin that we have committed; he abolishes by his royal power 
our debts of the Ignorance. Or, using a different image, the 
Veda tells us that this King has in his service a thousand physi- 
cians; it is by their hcaling of our mental and moral infirmities 
that we get a secure foundation in Varuna’s wide and deep right- 
mindedness.! 

The Kingship of great Varuna is an unbounded empire over 
all being. He is a mighty world-ruler, an emperor, Samrat. His 
epithets and descriptions are those which a mind at once religious 
and philosophic could apply with little or no change to the sup- 
reme and universal Godhead. He is the vastness and the multi- 
plicity; among hs usual epithets are vast Varuna, abundant 
Varuna, Varuna of whom wideness is the habitation, Varuna of 
many births.” But his puissant being is not only a universal wide- 
ness; it is a universal force and might. The Veda says of him in 
words that have both an outward and an inward significance; 
“Thy force and might and passion neither these Birds in their 
travelling can attain, nor these Waters ranging sleeplessly, nor they 
who hedge in the hugeness of the wind” (I. 24-6). It is a force of 
universal existence which is active around and in all that lives. 
Behind*this vast universality of force and being there watches 
and acts a vast universality of knowledge. The epithet of kinghood 
is constantly coupled with the epithet of seerhood, not otiosely 
but in the strong, pregnant antique style. Varuna has a manifold 
energy,;—the hero’s,—and wide expression,—the thinker’s; he 
comes to us as a godhead of the glory of force and in the same 
movement we fihd in him a soul of wide vision. 


1 I. 2479. 
a Vifodyu. (IV. 42-1). 
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The full significance of this constant coupling of cpithets ap- 
pears in the double character of his sovereignty; he is Svardt 
and Samrat, se'f-ruler and emperor. They are the two faces of 
Aryan kingship. In man they are a royalty of thought and action 
and the plenitude of wisdom and will; the King-Sage, the Hero- 
Thinker. In the Godhead, in Varuna “almighty, omniscient, 
thousand-visioned, whose form is the Truth,” they lift us up to 
supreme and universal principles; we sce revealed a divine and 
eternal majesty, the plemtude of consciousness and the plenitude 
of Force, Wisdom omnipotent, Power omniscient, Law justified, 
Truth fulfilled. 

Varuna, the Vedic symbol of this grandiose conception, is 
described finely as a vast thinker and guardian of the Truth. 
In him, it is said, all wisdoms arc lodged and gathered up into 
their nodus; he is the divine Seer who nurtures the seer-knowings 
of man as if hcaven were increasing its form. We find her2 the key 
to the symbol of the luminous cows. For it is said of him that, 
upholder of the worlds, he knows the hidden names of these 
shining ones and the thoughts of the seers go beyond kke cows to 
the pastures desiring the wide-visioned. It is said of him too 
that he guards for the Maruts, greatencd ü: knowledge, the 
thoughts of men like the cows of a herd. 

That is the side of thought; there are parallel descriptions for 
the side of action. Great Varuna is the continent and fiodus of 
the world’s uplifted puissances no less than of its arising thoughts. 
The unconqucred workings that fall not from the Truth are es- 
tablished in him as upon a mountain. Because he thus knows the 
things that are transcendent, he is able to cast his majestic eye 
of sovereignty upon our existence and see there “the things 
that are done and those that remain to be done? (I, 25-11). The 
things that remain to be done—and also to be known. The wisdom 
of Varuna shapes in us the divine word which, inspire¢, intuitive, 
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opens the doors to new knowledge. “We desire hiu” cries the 
Rishi “‘as the finder of the Path because he unveils the thovght by 
the heart; let new truth be born.” For this King is no whirler of a 
brute and stupid wheel; his are not the unfruitful cycles of a 
meauagless Law. There is a Path; there is a constant progress; 
there 18 a goal. 

Varu.iz is the leader on this path. ‘Perfect in will’ cries Shuna- 
shepa “let the Son of Infinity make us by the good path and carry 
our lifé forward. Varuna puts on his golden robe of light and his 
scouts are all around” (I. 25-12, 13). These detect the ambu- 
sned focs of the Light, the picrcers of our heatts—who would 
prevent, it ts to be supposed, the unveiling of the Truth-thought 
by the. heart. For this journey which we saw as a march of the 
waters, we sce also as a journey of the sun with the all-wise and 
all-powezful King for its Guide. In the vast where there is no 
foundation Varuna has built a high pyramid of the fuel of sacrifice 
for the fice that must be the blazing material of a divine Sun. 
“Its rays are directed downward, their foundation is above; let 
their perceptions of know'edge be established in us within. King 
Varuna has made a wide path for the Sun to follow; where there 
is no footing he has made places for him to set his feet. He 
shall make manifest too those who pierce the heart” (I. 24-7, 8). 
His purity is a great devourer of the hurters of the soul. 

The Dath is a constant making and building of new truth, new 
powers, higher realisations, new worlds. All hcights to which we 
can climb from the basis of our physical existence are described 
in symbolic figure as mountain summits upon the carth and 
Varuna of the vision holds them all in himself. World afte: world 
is reached as level and ever higher level of a great mountain; the 
voyager in the foward march of Varuna is said to lay his grasp on 
all things that are born in all the statuscs. But his final goal 
must be the highest triple world cf the Deva. “Three delightful 
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Dawns increase according to the law of his workings. He of the 
all-secing wisdom dwells in three white-shining earths; three are 
the higher worlds of Varuna whence he rules over the harmonies 
of seven and seven. He is the buildcr of the original seat, “That 
Truth’ of Varuna; and he is the guardian and the mover” 
(Vide VIII. 41-9, 10). 

In sum, then Varuna is the ethereal, oceanic, infinite King of 
wide being, wide knowledge and wide might, a manifestation 
of the one God’s active omniscience and omnipotence, a mighty 
guardian of the Truth, punisher and healer, Lord of the noose 
and Releaser from the cords, who leads thought and action 
towards the vast light and power of a remote and high-uplifted 
Truth. Varuna is the King of all kingdoms and of all divine 
and mortal beings; earth and heayen and every world are only his 
provinces. 

MITRA 

IF the purity, infinity, strong royalty of Varuna are the grand 
framework and majestic substance of the divine being, Mitra is 
its beauty and perfection. To be infinite, pure, a king over 
oneself and a master-soul must be the nature cf the divine man 
because so he shares in the nature of God. But the Vedic ideal 
is not satisfied simply with a large, unfulfilled plan of the divine 
image. ‘There must be noble and rich contents in fhis vast 
continent; the many-roomed tenement of our being coptained 
in Varuna has to be ordered by Mitra in the right harmony of 
its utility and its equipment. 

For the godhead is a plenitude as well as an infinity; Varuna 
is an ocean no less than an ethereal heaven. Pure and subtle 
as the ether, his strong substance is yet no sefene void or easy 
vague of inactive peace, but rather we have seen in it a surging 
march of thought and action; he has been described cto us as a 
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nodus in which all wisdom is upgathered and a hill upon which 
the original, unfailen workings of the gods are supported. King 
Varuna is one who sleeps not, but is awake and mighty forever, 
eternally an effective force and worker for the Truth and the 
Right. Still he acts as the guardian of the Truth rather than 
constitutes it, or constitutes rather through the action of other 
godheads who avail themselves of his wideness and surging force. 
He keeps, drives even the shining herds, but does not assemble 
them in the pastures, an upholder of our powers and remover of 
obstacles and enemies much more than a builder of our parts. 

Who then gathers knowledge into this nodus or links divine 
action jn this sustainer of works? Mitra is the harmoniser, 
Mitra, the builder, Mitra the constituent Light, Mitra the god 
who effects the right unity of which Varuna is the substance 
and the infinitely self-enlarging periphery. These two Kings 
are complementary to each other in their nature and their divine 
works. In them we find and by them we gain harmony in large- 
ness: we sce in the Godhead and increase in ourselves purity 
without defect basing love faultless in wisdom. Therefore these 
two are a great duo of the self-fulfilling godhead and the Vedic 
word calls them together to a vaster and vaster sacrifice to which 
they arrive as the inseparable builders of an increasing Truth. 
Madhuchchhandas gives us the keynote of their united divinity. 
“‘Mitra*I call, the pure in judgment, and Varuna, devourer of 
the foe. By Truth, Mitra end Varuna, Truth-increasers who 
get to the touch of Truth, you attain to a vast working of the 
will. Seers, dwellers in the wideness, born with many births, 
they uphold the judgment at its works” (I. 2-7 to 9). 

The name Mitra comes from a root which meant originally 
to contain with compression and so to embrace and has given 
us the ordinary Sanskrit word for friend, mitra, as well as the 
archaic Wedic word for bliss, mayas. Upon the current sense 
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of the word mitra, the Friend, the Vedic pocts continually rely 
for their covert key to the psychological function of this apparent 
sungod. When the other deities and especially the brilliant 
Agni are spoken of as helpful friends to the human sacrificer, 
they are said to be Mitra, or to be like Mitra, or to become 
Mitra,—as we should now say, the divine Will-force, or whatever 
other power and personality of the godhcad, reveals itself even- 
tually as the divine Love. Therefore we must suppose that to 
these symbolists Mitra was essentially the Lord of Love, a divine 
friend, a kindly helper of men and immortals. The Veda speaks 
of him as the most beloved of the gods. 

The Vedic seers looked at Love from above, from its source 
and root and saw it and received it in their humanity, as an 
outflowing of the divine Delight. The Taittiriya Upanishad 
expounding this spiritual and cosmic bliss of the godhead, 
Vedantic Ananda, Vedic Mayas, says of sit, “Love is its head.” 
But the word it chooses for Love, priyam, means properly the 
delightfulness of the objects of the soul’s inner pleasure and 
satisfaction. The Vedic singers used the same psychology. 
They couple mayas and prayas,—mayas, the principle of inner 
felicity independent of all objects, prayas, its vutflowing as the 
delight and pleasure of the soul in objects and beings. The 
Vedic happiness is this divine felicity which brings with it the 
boon of a pure possession and sinless pleasure in aM things 
founded upon the unfailing touch of the Truth and Right in 
the freedom of a large universality. 

Mitra is the most beloved of the gods because he brings within 
our reach this divine enjoyment and leads us to this perfect 
happiness. Varuna makes directly for strength; we discover a 
force and a will vast in purity; Aryaman the Aspirer is secured 
in the amplitude of his might by Varuna’s infinity; he does his 
large works and effects his great movement by theepower of 
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Varuna’s universality. Mitra makes directly for bliss,—Bhaga 
the Enjoyer is established in a blameless possession and divine 
enjoyment by the all-reconciling harmony of Mitra, by his 
purifying light of right discernment, his firmly-basing law. 
Therefore it is said of Mitra that all perfected souls adhere or 
are firmly fixed “to the bliss of this Beloved in whom there is 
no hurt,” for in bira there is no sin or wound or falling. All 
mortal delight has its raortal danger; bu: the immortal light and 
law secures the soul of man in a fearless joy. That mortal, says 
Vishwamitra (IIT. 59-2), who learns by Mitra’s Jaw, the law of this 
Son of Infinity, is possessed of prayas, the soul’s satisfaction in its 
objects; such a soul cannot be slain, nor overcome, nor can any 
evil take possession of it from near or from afar. For Mitra 
fashions in gods and men impylsions whose action spontaneously 
fulfils all the soul’s scekings. 

That happy frcedem of all-possession comes to us out of 
this jodhead’s universality and his reconciling luminous em- 
brace of things: Mitra’s is the principle of harmony by which the 
manifold workings of the Truth agree together in a perfectly 
wedded union. Tne root of the name means both to embrace 
and to contain and hold and, again, to build or form in the 
sense of linking together the parts or materials of a whole. 
Adorable Mitra is born ia us as a blissful ordainer of things and 
a king full of might. Mitra holds up heaven and earth and looks 
sleeplessly upon the worlds and the peoples, and his vigilant and 
perfect ordinances create in us a happy rightness of mind and 
feeling—sumati, a state of grace, we might almost say,—which 
becomes for us an unhurt abiding-place. “Free trom all un- 
delightfulness” says the Vedic verse “rejoicing with rapture in 
the goddess of*the Word, bowing the knee in the wideness of 
earth, may we attain to our abiding-place in the law of working 
of Mitra, son of Infinity, and dwell in his grace” (III. 59-3). 
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It is when Agni becomes Mitra, when the divine Will realises 
the divine Love that, in the Vedic image, the Lord and his 
Spouse agree in their mansion. 

The well-accorded happiness of the Truth is Mitra’s law 
of working; for it is upon Truth and divine Knowledge that this 
harmony and perfect temperament are founded; they are formed, 
secured and guarded by the Maya of Mitra and Varuna. That 
well-known word comes from the same root as Mitra. Maya 
is the comprehending, measuring, forming Knowledge which 
whether divine or undivine, secure in the undivided being of 
Aditi or labouring in the divided being of Diti, builds up the 
whole scene, environment, confines, and defines the whole 
condition, law and working of our existence. Maya is the active, 
originative, determinative view which creates for each ‘being 
according to his own consciousness his own world. But Mitra 
is a Lord of the Light, a Son of Infinity and a Guardian of the 
Truth and his Maya part of an infinite, supreme and faultless 
creative wisdom. He builds, he joins together in an illuminated 
harmony all the numerous plancs, all the successive stcps, all 
the graded seats of our being. Whatsoever Aryaman aspires to 
on his path, has to be effected by the ‘holdings’ or laws of Mitra 
or by his foundations, statuses, placings, mitrasya dharmabhih, 
mitrasya dhamabhik. For dharma, the law is that which holds 
things together and to which we hold; dhdma, the statu% is the 
placing of the law in a founded harmony which creates for us 
our plane of living and the character of our consciousness, 
action and thought. 

Mitra, like the other sons of Aditi, is a master of Knowledge. 
He possesses a light which is full of a varied inspiration, or, 
to keep closer to the Vedic term, a richly diversified hearing 
of the knowledge. In the wideness of existence which he enjoys 
in common with Varuna, he acquires possession of heaven by 
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that greatness of the being of the Truth and enlarges his con- 
quering mastery over the earth by these inspirations or hearings 
of its Knowledge. All the five Aryan peoples labour therefore 
and travel for this bright and beautiful Mitra who comes into 
them with his luminous force and bears in his wideness all the 
Gods. He is the great and blissful one who sets and leads crea- 
tures born into the world upon thcir path. The distinction is 
drawn in one verse that Varuna is the masterful traveller to the 
souls supreme scat, Mitra makes men advance in that march. 
“Even now” says the Rishi “may I attain the movement to the 
goal and journey on Mitra’s path.” 

Since Mitra cannot fulfil his harmony except in the wideness 
and purity of Varuna, he is constantly invoked in company with 
that great godhcad. Theirs age the supreme statuses or planes 
of the soul; it is the bliss of Mitra and Varuna that has to increase 
in us. By their law that vast plane of our consciousness shines 
out upon us and heaven and earth are the two paths of their 
journey. For Aditi of the Truth, thcir mother, has borne them 
omniscient and great for almightiness; and it is luminous Aditi, 
the undivided being, whom they, wakeful from day to day, cleave 
to, she who holds for us our habitations in that world of light 
and they attain to its luminous forcefulness. They are the two 
Sons perfect in their birth from of old who support the law of 
our acãon; children are they of a vast luminous power, offspring 
of the divine discerning thought and perfect in will. They are 
the guardians of Truth, possessed of its law in the supreme 
ether. Swar is their golden home and birth-place. 

Mitra and Varuna have an unwounded vision and are better 
knowers of the Path than our sight; for in the Knowledge they 
are seers of SWar. They take by the passion of their discerning 
thought the concealing falsehood away from the Truth to which 
the path.has to lead. They proclaim the vast Truth of which they 
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are possessed. It is because they possess it and with it the per- 
fection of the will which is its effect, that they are seated in us 
for empire and uphold our action as the masters of might. By 
Truth they come to the Truth, nourishing in their lordship of 
things our thoughts, and in their purified judgment they open 
the eye of consciousness to all wisdom by the perception in 
men. Thus all-secing and all-knowing they by the law, by the 
Maya of the mighty Lord, guard our actions, even as they go- 
vern the whole world in the power of the Truth. That ‘Maya 
is established in the heavens, it ranges there as a Sun of light; 
it is their rich and wonderful weapon. They are far-hearers, 
masters of true being, true themsclves and increasers of truth 
in each human creature. They nourish the shining herds and 
loose forth the abundance of heaven; they make heaven to rain 
down by the Maya of the Mighty Lord. And that celestial rain 
is the wealth of the spiritual felicity which the seers desire; 
it is the immortality.! 


ARYAMAN 


ARYAMAN, third of the four grear solar godheads, is the least 
prominent of them all in the invocations of the seers. No se- 
parate hymn is addressed to him and, if his name occurs not un- 
frequently, it is in scattered verses; there is no strong body of 
Riks from which we can construct firmly our idea of his func- 
tions or recompose his physiognomy. Most often he is simply 
invoked by his bare name along with Mitra and Varuna or in 
the larger group of the sons of Aditi, almost always in adjunction 
to other kindred deities. Still there are half a dozen or more 
half-Fiks from which his one chief and char‘acteristic action 


1 Vrétin vm rādho amrtatvam imahe (V. 63-2). « 
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emerges accompanied by the usual epithets of the Lords of the 
Truth, epithets expressive of Knowledge, Joy, Infinity and Power. 

In the later tradition the name of Aryaman is placed at the 
head of the Fathers to whom as their appropriate offering is 
given the symbolic food, the piy Ja of the Puranic funeral and 
memorial rites. In the Puranic traditions the Fathers are of 
two classes, divine and human, the latter being the ancestors, 
the Manes. But it is in connection with the Fathers as the souls 
who have attained to heaven, to immortality that we must think 
of Aryaman . Krishna in the Gita, enumerating the chief powers 
or manifestations of the eternal Godhead in things and beings, 
speaks of himself as Ushanas among the seers, Bhrigu among 
the Rishis, Vyasa among the sages, Vishnu among the children 
of Aditi, Aryaman among the Fathers. Now in the Veda the 
Fathers are the ancient illumihed’ ones who discovered the 
Knowledge, created and followed the Path, reached the Truth, 
conquered Immortality; and in the few Riks in which Aryaman’s 
separate personality emerges, it is as the God of the Path that 
he is hymned. 

His name Aryaman, kin etymologically to the words arya, 
arya, ari, by which are distinguished the men or peoples who 
follow the Vedic culture and the Gods who assist them in their 
battles and their aspirations, is similarly indicative. The Aryan 
is the nave!ler on the Path, the aspirant to immortality by divine 
sacrifice, one of the shining children of Light, a worshipper of 
the Masters of the Truth, a fighter in the battle against the 
powers of darkness who obstruct the human journey. Aryaman 
is the godhead in whose divine power this Aryzhood is rooted; 
he is this Force of sacrifice, aspiration, battle, journey towards 
perfection and light and celestial bliss by which the path is 
created, travelled, pursued beyond all resistance and obscuration 


to its luminous and happy goal. 
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In consequence, the action of Aryaman takes up the attributes 
of Mitra and Varuna as leaders of the Path. This Force fulfils 
the happy impulsions of that Light and Harmony and the move- 
ment of infinite knowledge and power of that pure Vastness. 
Like Mitra and Varuna he makes men travel on the path; he is 
full of the perfect happiness of Mitra; he is complete in the will 
and the works of sacrifice; he and Varuna distinguish the path 
for mortals. He is like Varuna a godhead manifold in his births; 
like him he oppresses the wrath of the hurter of men. It is by 
the great path of Aryaman that we shall cross beyond the souls 
of a false or evil thought who obstruct our path. Aditi, mother 
of the Kings, and Aryaman carry us by paths of a happy travel- 
ling beyond all inimical powers. The man who seeks the straight- 
ness of Mitra’s and Varuna’s workings and by the force ‘of the 
word and the affirmation embraces their law with all his being, 
is guarded in his progress by Aryamaa. 

But the Rik most distinctive of the function of Aryaman is 
that which describes him as ‘‘Aryaman of the unbroken path, of 
the many chariots, who dwells as the sevenfold offerer of sacrifice 
in births of diverse forms” (X. 64-5). He is the deity of the human 
journey who carries it forward in its irresistible progress which the 
attacks of the enc:ny cannot overcome or successfully interrupt so 
long as this divine Force is our leader. The journey is effected 
through a manifold movement of our evolution, the manytchariots 
of Aryaman. It is the journey of the human sacrifice which has a 
sevenfold energy of its action because there is a sevenfold princi- 
ple in our being which has to be fulfilled in its integral perfection; 
Aryaman is the master of the sacrificial action who offers this 
sevenfold working to the godheads of the Divine Birth. Aryaman 
within us develops our various forms of birth fn the ascending 
planes of our existence by which the Fathers climbed, travellers 
on his path, and by which it must be the aspiration of the 
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Aryan soul to climb, to the highest summit of Immortality. 

Thus Aryaman sums up in himself the whole aspiration and 
movement of man in a continual self-enlargement and self- 
transcendence to his divine perfection. By his continuous move- 
ment on the unbroken path Mitra and Varuna and the sons of 
Aditi fulfil themselves in the human birth. 


BHAGA 

THE goal of the path is the divine beatitude, the illimitable joy 
of the Truth, of the infinity of our being. Bhaga is the godhead 
who brings this joy and supreme felicity into the human conscious- 
ness; he is the divine enjoyer in man. All being has this divine 
enjoyment of existence for its aim and end, whether it seeks for 
it with knowledge or with ignorancé, with the divine strength or 
the weakness of our yet undeveloped powers. “On Bhaga the 
strong calls for his increasing, on Bhaga he who has not the 
strength; then he moves towards the Delight” (VII. 38-6). “Let 
us call in the Dawn on Bhaga strong and victorious, the son of 
Aditi who is the wide-upholder, on whom the afflicted and the 
fighter and the king meditate and they say to the Enjoyer, ‘Give 
us the enjoyment” (VII. 41-2). “Let it be the divine Enjoyer 
who possesses the enjoyment and by him let us be its possessors; 
to theegvery man calls, O Bhaga; do thou become, O Enjoyer, the 
leader of our journey” (VII. 41-5). An increasing and victorious 
felicity of the soul rejoicing in the growth of its divine possessions 
which gives us strength to journey on and overcome till we reach 
the goal of our perfecion in an infinite beatitude, this is the sign 
of the birth of Bhaga in man and this his divine function. 

All enjoyment comes indeed from Bhaga Savitri, the mortal 
as well as the divine; “creating a wide and vast force he brings 
forth for, men their mortal enjoyment.” But the Vedic ideal is 
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the inclusion of all life and all joy, divine and human, the wide- 
ness and plenty of earth and the vastness and abundance of 
heaven, the treasures of the mental, vital, physical existence up- 
lifted, purified, perfected in the form of the infinite and divine 
Truth. It is this all-including felicity which is the gift of Bhaza. 
The Enjoyer is to be called on by men because he has many riches 
and ordains perfectly all delights,—the thrice seven delights up- 
held by him in the being of his mother Aditi. It is by creating 
in us “the wide and vast force”, it is when the Divine as Bhaza, 
Pushan, Aditi, the infinite, the undivided puts on the radiances 
of the infinite coasciousness like a robe and distributes without 
division all desirable boons that divine felicity comes to us in its 
fullness. Then ke gives to the human being full enjoyment of 
that greatest delight. Therefore Vasishtha cries to him (VII. 41-3), 
“O Bhaga, our leader, Bhaga' who ‘nast the wealth of the Truth, 
giving unto us, raise up and increasc, Q Bhaga, this thought 
in us,”’—the Truth-thought by which the felicity is attained. 

Bhaga is Savitri the Creator, he who brings forth from the 
unmanifest Divine the truth of a divine universe, dispelling from 
us the evil dream of this lower consciousness in which we falter 
amidst a confused tangle of truth and falschooc, strength and 
weakness, joy and suffering. An infinite bcing delivered out of 
imprisoning limits, and infinite knowledge and strength receiving 
in thought and working out in will a divine Truth, an énfinite 
beatitude possessing and enjoying all without division, fault 
or sin, this is the creation of Bhaga Savitri, this that greatest 
Delight. “This creation of the divine Creator goddess Aditi 
speaketh forth to us, this the all-kings Varuna and Mitra and 
Aryaman with one mind and heart.” The four Kings find them- 
selves fulfilled with thcir infinite Mother by the delightful perfec- 
tion in man of Bhaga the Enjoyer, the youngest and greatest of 
them all. Thus is the divine creation of the fourfold Savitri 
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founded on Varuna, combined and guided by Mitra, achieved by 
Aryaman, enjoyed in Bhaga: Aditi the infinite Mother realises 
herself in the human being by the birth and works of her glorious 
children. 


HYMNS TO THE LORDS OF LIGHT 
THE FIRST HYMN TO MITRA-VARUNA 
V. 62 


THE LORDS OF THE THOUSAND-PILLARED HOME OF 
TRUTH AND BLISS 


[The Rishi hymns the eternal and immutable Truth of which 
the Truth in mutable things is the veil; that is the goal of the 
journey of the manifested Sun of divine knowledge; it is the 
eternal unity of all things that are and the supreme Divine of 
which the Gods are various forms. Into it unite all the wealth 
of being and knowledge and power and bliss won by the sacri- 
fice. It is the large vastness of the wide purities of Varuna and 
of the shining harmonies of Mitra. There’ cternally stable, dwell 
the herds of the divine radiances of knowledge; for that is the 
happy field to which they here are travelling. The Impeller of 
the cosmic movement and journey pours out knowledge in us, 
the milk of the herds, by the dawns of the inner light and there 
descend the streams of the immortal existence followed by the 
single and perfect movement of Mitra-Varuna, the Light aad 
the Purity, the Harmony and the Infinity. It is the rain of heaven 
which these two Godheads pour down, upholding thé physi- 
cal existence in its fruits and the celestial in its herding raciances 
of illumination. They thus create in man a force full of divine 
knowledge and a wide being which they guard and increase, 

a strewn seat for the sacrifice. This thousand-pillared force of 
aides they make a home for themselves and dwell there in 
the revelations of the Word. It is luminous in ‘its form and its 
pillars of life have an iron strength and stability. They ascend 
to it in the dawning, in the rising of the Sun of knowiedge and 
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look with that eye of their divine vision on the infinite exis- 
tence and the finite, the indivisible unity of things and their 
multiplicity. It is a home full and large with the sweetness and 
ecstasy of the supreme and inviolable peace and bliss which 
by thcir cherishing and fostering protection we seek to conquer 
and possess.] 


I. By the Truth ' is veiled that ever-standing 
Truth of yours where they unyoke the horses of the 
Sun; ° there the ten hundreds ? stand still together; 
That One,—I have beheld the greatest of the 


embodied gods.’ 


2. That is the utterevassness of you, O Mitra 
and Varuna; there the Lord of the movement milks 
the herds of his stable radiances by the days. Lo, 
you twain swell all the streams of the Blissful One 
and your one wheel * moves in their path. 


' The active cosmic Truth of things diffused and arranged in their 
mutability and divisibility of Time and Space veils the eternal and 
unchanging Truth of which it is a manifestation. 

2 The eternal Truth is the goal of the divine Light which arises in us 
and journeys upward into higher and higher heavens through the shining 


uppere ocean. 
3 The entire plenitude of the divine wealth in its outpourings of 


knowledgé, force and joy. 

4 The One, the Deva veiled by his form of the divme Sun. Cf. Isha 
Upanishad, “That splendour which is thy fairest form, O Sun, that let 
me behold. The Purusha who is there and there, He am I.” 

ë The unified movement, when the lower wheel of the Sun is struck 
away: the inferior truth is taken up into the unity of the higher truth 
from which it now seems to be separate in its motion. 
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3. You uphold earth and heaven, O Mitra King 
and King Varuna, by your greatnesses; you increase 
the growths of earth, you nourish the shining herds 
of heaven, you pour forth the rain of its waters, O 
swift in strength. 


4. Let horses perfectly yoked with their well- 
governed reins of light bear you down to us; the 
form of the clarity follows in your coming and the 
Rivers flow in the front of heaven. 


5. Increasing the strength that comes to out ear 
of knowledge, guarding by the sacrificial word! 
your wide realm? as if our seat ofsacrifice, bringing 
obeisance, holding fast to judgment, you take your 
seat in your home, O Mitra, within the revealings 
of knowledge, O Varuna. 


6. With hands that spare not, protectors of the 
beyond for the doer of perfect works whom you 
deliver and he dwells within the revealirtgs of 
knowledge, kings free from passion, i ak you 
uphold a thousand-pillared strength. 


1 Yajur. The Rik is the word which brings with if the illumination, 
the Yajur the word which guides the sacrificial action in accordance 
with the Rik. 

2 Or, “increasing and guarding the wide strength” 6 
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7. Its form is of golden light, iron is its pillar 
and shines in heaven as if the swift lightning;! in 
the happy field? it is shaped or in the field of the 
gleaming.” May we win possession of the sweet 
honey! which is in that home. 


8. To that home whose form is of the gold, whose 
pillars are of the iron, in the breaking of the Dawn, 
in the uprising of the Sun you ascend, O Varuna, 
O Mitra, and thence you behold the Infinite and 
the Finite’. 


9. That bliss of yours which is most large and 
full and without a gap, O strong guardians of the 
world, so that none can pierce through and beyond 
it, by that cherish us, Mitra and Varuna; may we 
be victorious, who would take possession of that 
peace. 


1 Or, “the Mare”, the energy of the Horse of Life. 

2 The Ananda, the Bliss-World. 

3 The field of the gleaming of the Dawns, the world of the Light. 
4 Madhu, the Soma. 

3 Aditi and Diti. 


THE SECOND HYMN TO MITRA-VARUNA 
V. 63 


THE GIVERS OF THE RAIN 


[Mitra and Varuna are by their united universality and har- 
mony the guardians of the divine Truth and its divine Law 
eternally perfect in the ether of our supreme being; thence they 
rain down the abundance of the heavens and its bliss upon the 
favoured soul. Seers in man of that world of Truth, as they are 
by their guardianship of its law rulers of all this becoming, they 
give us its rain of spiritual wealth and immortality. The'Life- 
powers range with the voice of the truth-seeking thought through 
earth and heaven and the two Kings cqme to their cry with 
the brilliant clouds full of the creative waters. It is by the Maya, 
the divine truth-knowledge of the Lord, that they thus rain down 
heaven; that divine knowledge is the Sun, the Light, the weapon 
of Mitra and Varuna ranging abroad to desiroy the ignorance. 
At first the Sun, the body of the Truth, is concealed in the very 
storm of its outpourings and only the sweetness of their stream- 
ing into the life is felt: but the Maruts as Life-Powers 
and Thought-Powers range abroad seeking in all the werlds of 
our being for the brilliant rays of the concealed knowledge to be 
gathered as a shining wealth; the voice of the Rain is full of the 
flashings cf the Light and the movement of the divine Waters; 
its clouds become robes for the Life-Powers. Through it all by 
the formative knowledge of the mighty master of Truth and 
by the law of the Truth, the two kings mairitain the divine 
workings in us, governing by the Truth all our being, and finally 
set in its sky the Sun, now revealed, as a chariot of the richly 
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varied splendours of the knowledge, the chariot of the journey 
of the spirit to the highest heavens.] 


I. Guardians of the Truth you ascend your car 
and the law of the Truth is yours in the supreme 
ether.! He whom here you cherish, Masters of 
the wideness and the harmony, for him increases 
full of the honey the rain of heaven. 


2. Emperors,” you rule over this world of our 
becoming, O Mitra and Veruna, in the getting of 
knowledge you are seerseof the realm of Light; we 
desire from you the rain, the felicitous wealth, the 
immortality, and fo! the Thunderers* range abroad 
through earth and heaven. 


3. Emperors, strong Bulls of the abundance, 
Masters of earth and heaven, O Mitra and Varuna, 
universal in your workings, you approach their 
cry with your clouds of varied light and you rain 


1 The infinity of the superconscient being. 

3 Samrdt, having perfect kingship over the subjective and objective 
existence. 

3 The Maruts, * Life-Powers and “hought-Powers who find out the 
light of truth for all our activities. The word may also mean formers or 
builders. a 
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down Heaven by the power of the knowledge! of 
the Mighty One.? 


4. This is your knowledge, O Mitra and Varuna, 
that is lodged in heaven; it is the Sun, it is the Light; 
it ranges abroad as your rich and varied weapon. 
You hide it in heaven with the cloud and with 
the raining. O Rain, full of the honey start forth 
thy streamings. 


5. The Life-Powers yoke their happy car for the 
bliss, even as might a hero for battle, O Mitra 
and Varuna, in their séekings for the herds of Light; 
thundering they range the varied worlds, and you 
pour out on us, rulers imperial, the water of Heaven. 


6. O Mitra and Varuna, the Rain speaks its 
language? rich and varied and full of the light and 
the movement; the Life-Powers have put on your 
clouds for raiment. Utterly by the knowledge you 
rain down Heaven ruddy-shining and sinlest. 


a 

1 Maya, the creative knowledge-will of the Deva. 

2 Asura, 2 word used in the Veda as in the Avesta for the Deva (Ahu- 
ramazda), but also for the gods, His manifestations; it is only in a few 
hymns that it is used for the dark Titans, by another and fictitious deri- 
vation, a-sura, the not-luminous, the not-gods. 

3 Here we see the subjective sense of the thunder 'i in the symbol of 
the storm; it is the outcrashing of the word of the Truth, the Shabda, 
as the lightning is the outflashing of its sense. r 
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7. O Mitra and Varuna illumined in conscious- 
ness, by the Law, by the knowledge of the Mighty 
One you guard the workings;! by the Truth you 
govern widely all the world of our becoming; you 
set the Sun in heaven, a chariot of various splendour. 


1 Vratani, called the Aryan or divine workings, those of the divine law 
of the Truth to be revealed in man, The Dasyu or un-Aryan, whether 
human or superhuman, is he who is void of these diviner workings, 
opposes them in his darkened consciousness and tries to destroy them 
in the world. The Lords of Darkness are therefore called Dasyus, the 
Destroyerg. 


THE THIRD HYMN TO MITRA-VARUNA 
V. 64 


THE LEADERS TO THE BLISSFUL HOME 


[The Rishi invokes the Lords of the infinite wideness and 
harmony whose arms embrace the soul’s highest plane of the 
Truth and Bliss, to extend to him those arms of awakened con- 
sciousness and Knowledge, so that he may have their all-embracing 
delight. He aspires by the path of Mitra to the joy of his 
harmonies in which there is no wound nor hurt; conceiving and 
holding the highest by the power of the illumining word, he 
would aspire to an increase in that plane, the proper home of the 
gods. Let the two great gods create in his being that wide world 
of their divine strength and vastness; let them bring to him its 
plenitude and felicity in the dawning of the divine light and the 
divine force.] 


1. Varuna, destroyer of the foe, and Mitra we 
call to you by the word of illumination; their arms 
encompass the world of the power of Light' as if 
cast around the pens of the shining herds. “ 


2. Stretch out your arms of awakened know- 
ledge? to the human being when he chants to you 


1 Swarnara, Swar ıs the solar world of the Truth and thc herds are 
the rays of its solar illuminations, therefore it is compared to the pens 
of these shining Vedic cattle. 

2 The epithet shows how entirely symbolic are the bodies an members 
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the illumining word; your bliss adorable shall reach 
through all our earths.! 


3. May I go by the path of the Friend? that even 
now I may attain to the goal? of my journey; so men 
cling firmly to the bliss of that Beloved in whom 
there is no wounding. 

4. O Mitra and Varuna, may my thought hold 
by the illumining word that highest which is your 
possession, so that it shall aspire? to the home of 
the masters of plenitude for them and for men who 
affirm you. . 


5. O Mitra, come to us with thy perfect givings 
and Varuna in the world of our session, for increase 
in their own home of the masters of plenitude® and 
for increase of your companions. 


of the Gods as well as their other physical belongings, weapons, chariots, 
horses. 

1 All the planes of our being. 

2 Matra, who creates the perfect and unhurt harmonies of our higher, 
divine existence. 

3 Gatt."The word is still used for the spiritual or supraterrestrial 
status gained by man’s conduct or efforts upon earth. But it may also 
mean the movement to the goal or the way, “May I even now attain to 
the Way, go by the path of Mitra.” 

4 That is, manifesting in men it shail strive to raise them up to its own 
proper station, the Truth-plane. 

* The gpds. Swar is the “own house” of the Gods. 
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6. For in them you twain bring to us, O Varuna, 
the might! and the vastness; form in us the wide 
world for the conquest of our plenitudes, for bliss, 
for our soul’s happiness. 


7. To me, O lords of sacrifice, in the breaking 
of the dawn, in the flashing of the ray, in the force 
of the gods, to my wine pressed out as if? by men 
with hands come racing with your trampling steeds, 
O gods who bring,—to the pilgrim of the Light.’ 


1 The divine force of the Truth-conscious being, called in’ the next 
verse “the force of the gods”; the Vast, brhat, is the constant description 
of that plane or “wide world”,—the Truth, the Right, the Vast. 

2 “As if”’;—showing, as often, that the wine and its pressing are 
figures and symbols. 

a Arcandnas, he who travels to the illumination created by the word, 
the significant name of the Rishi of this hymn, one of the lige of Ari. 


THE FOURTH HYMN TO MITRA-VARUNA 
V. 65 


THE J.ORDS OF THE JOURNEY 


[The Rishi invokes the two great increasers of the truth in 
our being to lead us in our journey to the plenitudes, to the 
vastness of our true existence which they conquer for us out of 
the narrow limits of our present ignorant and imperfect mentality.] 


I.. He who has awakened to the knowledge, be- 
comes perfect in will; let him speak for us among 
the gods: Varuna of the vision and Mitra take 
delight in his words. 


2. They are the Kings most glorious in light and 
most far in their hearing;! they are the masters of 
being in creature and creature and the increasers 
of the Truth in us, for the Truth is theirs. 


3. Travelling on the path I call to them, the 
twain together, the ancient and first; with perfect 
steeds*, as we travel we call to them, the perfect in 
knowledge, for the giving of the plenitudes. 


1 They have the divine sight and the divine hearing, the Light and 
the Word. 
3 As usual, the symbol of the dynamic energies, life-powers, etc by 
which ourswill and works and aspiration proceed. 
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4. Even out of our narrow existence Mitra con- 
quers for us the vastness, he conquers the path to 
our home; for the perfect mind! is of Mitra when 
he harmonises all and hastens forward through to 


the goal. 


5. May we abide in the increasing of Mitra which 
gives us our perfect breadth; then are we free from 
hurt and sin, fostered by thee, children of the Lord 


of Wideness. 


6. You twain, O Mitra, set this human creature 
travelling on your path and wholly you lead him. 
Set not your hedge around our ‘ords of plenitude 
and our seers of the truth. Guard us in our drinking 


of the light.’ 


3 Amhok, the narrowness full of suffering and evil, is the unenlightened 
state of our limited mentality; the perfect mentality, sanati, given by the 
grace of Mitra admits us to the wideness. 

2 Go, the Light or the Cow, meaning here the “milk” or pad of the 


Mother of Light. 


THE FIFTH HYMN TO MITRA-VARUNA 
V. 66 


THE GIVERS OF SELF-RULE 


[The Rishi invokes Varuna, the vast form of the Truth, and 
Mitra ‘the beloved, godhead of its harmonies and large bliss, who 
conquer for us the perfect force of our true and infinite being, to 
change our imperfect human nature into the image of their divine 
workings. Then the solar Heaven of the Truth is manifested with- 
in us, its wide pasture of herding illuminations becomes the 
field of journeying of our chariots, the high thoughts of the 
seers, their purified discernment, their rapid inspirations become 
ours, our very carth becomes the world of that vast Truth. 
For then there is the perfect movement, the transcendence of this 
darkness of sin and suffering. We arrive at self-empire, a rich, 
full and vast possession of our infinite being.] 


1. O mortal who awakenest to knowledge, call to 
thee the two godheads who are perfect in will and 
destroyers of thy enemy. Direct your thoughts to 
Varuna of whom Truth is the form and to the 


great Delight.’ 
2. For it is they who attain to the undistorted 


1 The satisfactign given by Mitra, founding the large bliss of the 
Truth-plane. Varuna of the infinities gives the wide form, Mitta of the 
harmonies the perfect joy of the energies of the Truth, its complete 
mightiness -» 
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force and the entire mightiness. Then shall thy 
humanity become as if the workings of these gods; 
it is as if the visible heaven of light! were founded 
in thee. 


3. Therefore you, O gods, I desire,—for the 
rushing of these chariots your wide pasture of the 
herds. Forcefully by our hymns our minds ‘seize 
on his perfect affirmation when the god receives 
our bounteous offerings. 


4. Then indeed, O transcendent godheads, you 
conquer the seer-wisdoms by the full floodings 
of the illumined discernment; yqu perceive know- 
ledge for these human creatures by a perception in 
which the judgment is purified. 


5. O wide Earth, that Vast, that Truth for the 
movement of inspired knowledge of the sages! 
Widely the Twain speed with full capacity, our 
chariots pass streaming beyond? in their travellings. 


6. When, O Mitra, you have your far-voyaging 
vision and we are the illumined seers, may we 


1 Or, “Swar of the vision”, the world of light where is the full vision 
of the Truth. 

1 Beyond the darkness and the enemies, the suffering and evil of the 
lower existence. k 


HYMNS TO MITRA - VARUNA 593 


arrive in the effort of our journey to a self-empire’ 
spread out widely open and governing its multitudes. 


1 Sudrdjya. Svdrdjya and Sdmrdjya, perfect empire within and 
without, rule of pur inner being and mastery of our environment and 
circumstances, was the ideal of the Vedic sages, attainable only by as- 
cending beyond our mortal mentality to the luminous Truth of our being, 
the suprapental infinities on the spiritual plane of our existence. 
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THE SIXTH HYMN TO MITRA-VARUNA 
V. 67 


THE TWIN UPHOLDERS AND PROTECTORS 


[Mitra and Varuna perfect the vastness of the superconscient 
being which is the object of sacrifice; they possess the full abun- 
dance of its force. When they reach that luminous origin and 
home, they give men, labourers in the sacrificial work, its peace 
and bliss; on the way to it they protect the mortal from his spiri- 
tual enemies who would stand in the way of his immortality; for 
they keep firm to their higher workings and to the seats of the 
higher consciousness to which those workings belong and to 
which man rises in his ascent; universal, and all-knowing they 
destroy these enemies who are the forces of egoism and limiting 
ignorance. True in their being, they are the powers that possess 
and touch the Truth in each individual being; leaders of the jour- 
ney and the battle they create the wideness of that higher con- 
sciousness even out of our narrow and distressed mortality. It is 
that highest which the thought in the Atris desires and reaches to 
by affirming Mitra, Varuna and Aryaman, the godheads, in the 
“bodies” inhabited by the human soul.] ‘ 


1. In truth, O godheads, ye two sons of the infinite 
Mother, rightly perfected by you is the Vastness 
for which we sacrifice. O Varuna, Mitra, Aryaman, 
you possess its most abundant force. 


2. When you enter into your original home of 
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golden light, O Varuna, O Mitra, upholders of men 
in their labour, destroyers of the enemy, reach for 
them the bliss. 


3. Universal and all-knowing are Varuna and 
Mitra and Aryaman; they keep firm to the law of 
their workings, even as to the seats to which they 
arrive, and guard mortal man from his foes. 


4. For because they are true in their being, they 
touch the Truth and hold the Truth in creature and 
creature; perfect leaders in the journey, perfect in 
force for the battle, they créate the wideness even 
out of this narrow being. 


5. Which of you, O Mitra, is unaffirmed, thou or 
Varuna, in our bodies?! Wholly our thought seeks 
That from you, That for the Enjoyers? our Thought 
desires. 


1 Not the physi@al body only; the soul dwells here in five sheaths or 


embodyings. 
The Agriss—iterally, eaters; the word may also mean Travellers. 


THE SEVENTH HYMN TO MITRA-VARUNA 
V. 68 


THE LORDS OF THE GREAT FORCE 


[Because they hold the great battle-force of the Truth, Mitra 
and Varuna lead us to the vastness of that Truth. By that force 
they rule all imperially, contain the Truth’s clarities and their 
powers are manifested in all the godheads. Therefore should they 
put forth their power in these godheads for the human possession 
of the great felicity and wealth of the Truth in earth and heaven. 
They reach the Truth by tk* Truth; for they have its discernment 
full of the impulsion that goes straight to the knowledge; therefore 
they increase divinely without falling ‘nto the harms of the 
Ignorance. As lords of that powerful impulsion they bring down 
the heavens in a luminous rain upon the mortal and take 


possession of the vast as a home.] 


1. Sing ye to Mitra and Varuna with the word 
that enlightens; because they have that great force, 
theirs is the Truth, the Vast. ‘ 

2. All-rulers are they, yes, both of them, Mitra 
and Varuna, homes of the clarity, gods, manifested 
by the word in the gods. 


3. Therefore put forth strength for our great 
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felicity! heavenly and earthly; for great is your 
force in the gods. 


4. By the Truth you attain knowledge of the 
Truth, you possess a judgment of impelling force?; 
O gods, you grow and come not to hurt. 


5. Turning heaven to rain, winners of the stream- 
ing movement, masters of that forceful impulsion, 
you take possession of your vast home. 


1 Thefelicity or happy wealth of the wide Truth-consciousness mani- 
fested not only in the higher mental planes of our consciousness, but in 
our physical being. 

a The straight impulsion which the gods possess; man, moving from 
the ignorance to the Truth by the ignorance, follows a crooked and 
wavering movement, has a judgment distressed by the falsehood and in 
his growth stumbles constantly into sin and suffering. By the growth 
of the gods in him, he is able to move without stumbling and suffering 
from Truth to greater Truth, straight, felicitously, 


THE EIGATH HYMN TO MITRA-VARUNA 
V. 69 


THE HOLDERS OF THE LUMINOUS WORLDS 


[The Rishi invokes Mitra and Varuna as the upholders of the 
worlds or plancs of being, especially the three luminous worlds 
in which the triple mental, the triple vital, the triple physical 
find the light of their truth and the divine law of their powers. 
The strength of the Aryan warrior is increased by them and 
guarded in that imperishable law. From the luminous wofids the 
rivers of the truth descend with’ their yield of bliss. In each of 
them a luminous Purusha fertilises a form of the triple thought- 
consciousness of the Truth; these, which ‘make the luminous day 
of the soul, found in man the divine and infinite consciousness. 
and in that the divine peace and the activity by which in the 
extended universality of our being there is the rich felicity and the 
creation of the godhead. The divine workings are impaired and 
restricted by the gods in the ordinary life of the vital and the 
physical being, but when Mitra and Varuna uphold in us ‘the 
luminous worlds in which each of these finds its truth and power, 
they become complete and firm for ever.] 


1. Three worlds of the Light you two uphold, 
O Varuna, three heavens, three mid-worlds, O 
Mitra, and you increase the might of the Warrior 
and guard him in the imperishable law of your 
working. 
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2. Your fostering cows! have their streams, O 
Varuna, O Mitra, the rivers milk out their honeyed 
yield. There stand wide three luminous Bulls? and 
cast their seed into the three Thoughts. 


_ 3. In the dawn I call to the divine Mother infinite, 
in the mid-day and at the rising of the sun. I desire 
of Mitra and Varuna the peace and the movement 
in the forming of the all? for felicity and for the 
creation and the begetting.? 


4. Because you are the upholders of the luminous 
sphere of the mid-world and the luminous sphere 
of the earth, O divine Sédns of Infinity, O Mitra and 
Varuna, the immortal gods impair not your 
workings which are firm for ever.’ 


1 Dhenavah, the rivers of the Truth, as gdvah, the luminous cows, are 
the rays of its light. 

2 The Bull is the Purusha, soul or conscious being; the Cow is the 
Prakriti, the power of consciousness. The creation of the godhead, the 
Son, comes by the fertilising of the triple luminous consciousness by the 
triple luminous soul of the Truth-being so that that higher consciousness 
becomes active, creative and fruitful in man. 

3 Thé action of the sacrifice consists in the formation or “extension” 
of theruniversal being, sarvatdti, and of the divine being, devatäti. 

* Of the Son, the godhead created within the humanity. 

5 That ‘is, in the ordinary workings of the life-plane and the material 
plane, because they are unilluminated, full of ignorance and defect, the 
law of our divine and infinite being is impaired or spoiled, works under 
restrictions and with perversions; it manifests fully, steadfastly and 
faultlessly only when the ideal, suprarnental truth-plane is upheld in us 
by the pure wideness and harmony of Varuna and Mitra and takes up 
the vital end the physical consciousness into its power and light. 


THE NINTH HYMN TO MITRA-VARUNA 
V. 70 
THE INCREASERS OF BEING AND DELIVERERS 


[The Rishi desires the wide and multiple fostering of our being 
and its powers which Varuna and Mitra give and their complete 
impulsion of our strength towards the perfect foundation of the 
divine status. He prays to them to protect and deliver him from 
the Destroyers and prevent their adverse control from impairing 
the growth of the godhead in our various sheaths or bodies.] 


I. Multiple indeed by the wideness! is now your 
fostering of our being, O Varuna. O Mitra, I would 
enjoy your perfect-mindedness. 


2. You are they who betray not to harm;? may 
we enjoy your complete force of impulsion for our 
founding; may we be they, O you violent godheads. 


3. Protect us, O violent ones,? with your pro- 
tectings and deliver us with a perfect deliverance. 


e 
1 The wideness of the infinite Truth-plane with the manifold wealth 
of its spiritual contents. Its condition is the perfection of the’ thought- 
mind and psychic mentality proper to a divine nature, which comes to 
man as the grace of the gods, sumati. 
2 The harms of the Dasyus, destrcyers of our being and enemies of its 
‘divine progress, the sons of Limitation and Ignorance. 
* Rudras. Rudra is the Divine as the master of our evolution by 
violence and battle, smiting and destroying the Sons of Darkness and 
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May we in our embodyings break through the 
Destroyers. 


4. O transcendent in will-power, let us not in 
our embodyings suffer the control of any,! nor in our 
-begetting, nor our creation. 


the evil they create in man. Varuna and Mitra as helpers in the upward 
struggle against the Dasyus assume this Rudrahood. 
1 That is, any of the Destroyers. 


THE TENTH HYMN TO MITRA-VARUNA 
V. 71 


AN INVOCATION TO THE SACRIFICE 


[The Rishi invokes Mitra and Varuna to the Soma-offering as 
destroyers of the enemy and greateners of our being and as helpers 
of our thoughts by their mastery and wisdom.] 


1. O destroyers of the Enemy, come with your 
greatenings,| O Varuna, O Mitra, to this «our 
delightful sacrifice. “° ° 


2. O Varuna, O Mitra, you govern every man 
and are the wise thinkers; you are the rulers, nourish 
our thoughts. 


3. Come, O Varuna, O Mitra, to our Soma- 
offering, to the sacrifice of the giver, that you mdy 
drink of this wine. à 


1 By destroying the enemy, the hurters, who pergert and diminish 
our being, will and knowledge, they increase in us the largenesses proper 
to the “vast Truth.” When they govern, the control of the Dasyus is 
removed and the knowledge of the Truth increases in ou# thoughts. 
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THE ELEVENTH HYMN TO MITRA-VARUNA 
V. 72 


AN INVOCATION TO THE SACRIFICE 


[The Rishi invokes Mitra and Varuna to the sacrifice as the god- 
heads who lead man on the path according to the law of the truth 
and confirm our spiritual gains by its workings.] 


1. With the words we sacrifice to Mitra and to 
Vdruna as the Atri. 

Sit on the seat of the largeness for the drinking of 
the wine. ‘ 


2. By your working you keep firm the gettings 
of good and you make men to walk the path by your 
law. S 

Sit on the seat of the largeness for the drinking of 
the wine. 


A 


3. May Mitra and Varuna take delight in our 
sacrifice that we may have our desire. 

Sit on the seat of the largeness for the drinking of 
the wine. 
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V. 85 


[In this hymn there is throughout a sustained double sense. 
In the exoteric Varuna is hymned as the Asura, omniscient and 
omnipotent lord and creator, the Godhead in his creative wis- 
dom and might forming the world and maintaining the law of 
things in the earth and mid-air and heavens. In the esoteric, 
in which the physical phenomena of the exoteric become symbols, 
the infinite Godhead is hymned in his all-pervading wisdom and 
purity opening the three worlds of our being to the Sun'of 
knowledge, pouring down the’ streams of the Truth, purifying 
the soul from the falsehood of the lower being and its sin. The 
hymn is rendered here successively in its exoteric and its esoteric 
significance.] 


(1) 


TO THE OMNISCIENT CREATOR 


I. Sing thou the word vast and profound and 
dear to renowned Varuna, the All-ruler, to him who 
clove away, even as the cleaver of beasts a skin, that 
he might spread out the earth under the sun. 


2. He spread out the mid-air on the tree-tops, 
he put strength in the battle-steeds and milk in the 
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cows; in hearts he put will, the fire in the waters,! 
the sun in heaven and the Soma-plant on the 
mountain. 


3. Varuna poured forth over earth and heaven and 
the mid-air the holder of the waters whose windows 
open downward; by him the King of all the world 
floods the earth as the rain floods a field of barley. 


4. Varuna floods the wide earth and heaven, yea, 
when he desires the milk of heaven, he pours it forth; 
the mountains are clothed utterly with cloud, the 
heroes of storm? put forth*their strength and all is 
cast down befere them. 


5. I have declared this vast creative wisdom? 
of the famous and mighty One, even Varuna, he 
who stood in mid-air as with a measuring-rod and 
wide he measured out the earth with the sun. 


6, Vast is this wisdom of the divine and the 
greatest of seers and there is none who can do vio- 
lence against it; therefore the Ocean is one, yet all 


1 Sayana explains, cithcr the electric fire in the water of the clouds or 
the submarine fire in the occan. 

2 Virah, the Heroes, here the Maruts as storm-gods. 

3 Mdyd, with a strong sense of its root-significance, to measure, form, 
build or@plan out. 
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these rushing rivers pour themselves into it and 
cannot fill it. 

7. Whatsoever sin we have done against the law of 
Aryaman or the law of Mitra, against brother 
or friend, against constant neighbour or enemy, 
cast it away from us, O Varuna. 

8. The sin we have done like cunning gamesters 
who break the law of the play, or have done against 
the truth or what we have sinned in ignorance, 
ali these cleave far from us, O god, like loose-hanging 
fruits: then shall we be beloved of thee, O Varuna. 


(2) 
THE MIGHTY MASTER OF INFINITE WISDOM 


[The Rishi hymns Varuna as the Lord of infinite purity and 
wisdom who opens our earthly being to the unclouded ligkt 
of the sun of knowledge, pours out the waters of the Truth upon 
all our triple existence mental, vital and physical and by its 
power removes all sin and evil and falsehood from our iives. 
He creates the free wideness of our vital being above our broken 
search for the delightful objects of our desire, sets the plenitude 
in our battling life-forces, the yield of heaven in the shining 
herds of thought; he has put will in our hearts, Agni the divine 


1 Or, “stranger” 
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force in the waters of existence, the Sun of divine knowledge 
in the highest heaven of mind and the plant that yields the wine 
of delight on the many-plateaued mountain of our being. All 
these are the means by which we attain to immortality. He 
plans out all our physical existence by his wisdom according 
to the truth-light of the sun of knowledge and creates in us the 
“unity of his own infinite existence and consciousness with all 
the seven rivers of the Truth-plane pouring their streams of 
knowledge into it without filling its infinity.] 


I. To Varuna of the far-heard inspirations, 
the all-ruling,’ sing bright the inspired word of the 
soul in its vastness and degth and delight; for he 
has cloven wide away the darkness, as one that 
cleaves away a skin, that he may spread out our 
earth under his illumining sun.” 


2. He has spread wide the mid-world above 
the forests of earth-delight;? he has put his plenitude 


1 Thé two epithets are intended to give the two sides of the divine 
beings all-knowledge and all-power; mdydm asurasya Srutasya. Man 
divinising himself has to become in the image of the godhead seer and 
king.” 

2 The limitations of the physical mentality are rolled away and it is 
spread out in a great wideness to receive the revelations and inspirations 
of the light of the gnosis. 

è The forests or delightful growths of earth (vana means also pleasure) 
are the basis of the mid-world, the vital world in us which is the realm 
of Vayu, the Life-God. That is the world of the satisfaction of desires. 
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in our battle-steeds of life’ and their heavenly milk 
in our shining herds of knowledge.? Varuna has put 
the will? in our hearts, the divine fire* in the waters® 
the Sun of Light in our heavens, the plant of Delight 
on the mountain of our being.’ 


3. Varuna has poured forth over our earth and 
heaven and mid-world the holder of wisdom with 
his doors opening downward;’ with him the king of 
all our being floods our earth like rain flooding the 


barley. n 


a "e 


4. He floods our earth in its wideness and our 
heaven, yea, Varuna when he desires that milk,® 


This also is spread out in its full wideness, free from limitation, to re- 
ceive the Ananda or divine aelight by means of the knowledge and law 
of the Truth. 
1 Arvatsu, meaning both “battlers, strivers” and “horses”, 
2 Usriydsu, meaning both “bright ones” and “cows”. 
3 Kratu, the will to the divine work, the sacrificial will. 
+ Agni, the fire of the divine Will which re-cives the sacrifice and 


becomes its priest. 
ë The ocean of being or else the waters of Truth which descend from 


above. 
€ Our existence is compared always to a mountain with many plateaus, 


each a Icvel or plane of being. 
? The gnosis opens upward to receive the Infinite in its will and 
knowledge; here its doors open downwards to flood the lower being. 
® The milk of the Cow Aditi, the infinite consciousness. 
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pours it forth; the mountains are covered with the 
cloud, his heroes! put forth their strength and cast 
it away. 


5. Vast is this wisdom which I declare of Varuna 
. the far-heard, the mighty Lord, for he stands in our 
mid-world as with a measuring-rod and wide he 
measures out our earth with his illumining Sun.? 


6. Vast is this wisdom of the godhead greatest 
in seer-knowledge and none can do violence to it; 
for into him, the one, the ocean, the bright fostering 
rivers? pour their watefs, yét they cannot fill him. 


7. All the sin that we have done against thee 
in thy power of Aryaman or thy power of Mitra 
or as brother or friend or the eternal indweller or 
the warrior,’ that cast away from us. 


~ The Maruts as life-powers attaining to full thought-knowledge; 
they help Indra to break the cloud or coverer, Vritra, and pour out the 
waters 9f Truth and also to bring the light hidden by Vala, that of the 
hidden sun. Here the two ideas are combined in another image. 

3 Man lives in the physical being; Varuna brings the light of the gnosis 
into it and measures it out, that is, shapes and plans out our earth-existence 
in the measures of the Truth by means of the mind enlightcned by the 
sun of gnosis: he takes his stand as the Asura in our vital plane, the link 
between mental and physical, there to reccive the light and pass it on to 
the earth as a creative and determining force. 

® The seven rivers that descend from the Truth-plane, here called 
avanayak which has the same root-sense as dhenavah, the fostering cows. 


t Again& the Dasyus. 
39 
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8. The sin we have done as cunning gamesters 
offend in their play, our sin against the truth and our 
sin by ignorance, all these cleave away like loosened 
things; then may we be dear to thee, O Varuna. 


THE FIRST HYMN TO THE DAWN 


V. 79 

__ [The Rishi prays for the full epiphany of the Dawn of the light 
of Truth in all its lavish splendour, with all the bountiful com- 
panies of its gods and seers, the shining herds of its thought, 
the rushing steeds of its force, the luminous impulsions with 
which it comes—-companioned, as they are, by the burning 
rays of the Sun of gnosis. Let the Dawn arrive and the work 
will no longer be long and tardy.] 


I. O Dawn, come witheall thy splendours of 
heaven, awaken us today to the great felicity, even 
as once thou awakenedst us,—in the sonhood of the 
birth of knowledge, in the inspired hearing of the 
Truth.! 

O, thy birth is complete ! O, truth is in the tramp 
of thy steeds ! 

2. Thou who breakest forth into dawning, O 
daughter of heaven, in him who has the perfect 
leading of the flaming chariot of light,? so break 
forth today,—O greater still in thy force, in the 


1 The name of the Rishi is here a covert figure for the characteristics 
of the Sun-birth in man. 
3 The same figure, with another name; it gives the result of the Sun- 
birth. » 
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sonhood of the birth of knowledge, in the inspired 
hearing of the Truth. 

O, thy birih is complete ! O, truth is in the tramp 
of thy steeds ! 


3. Break forth into light a bearer of treasures, 
O daughter of heaven, as once thou brokest forth,— 
O greater still in thy force, in the sonhood of the birth 
of knowledge, in the inspired hearing of the Truth. 

O, thy birth is complete ! O, truth is in the tramp 
of thy steeds ! 

4. There are bearers of the sacrifice! who bring 
thee out in their speech, by their kymns they mani- 
fest thee, O wide and lustrous Dawn; they are 
glorious with thy plenty, O queen, their gifts are 
lavish, their boons are full. 

O, thy birth is complete ! O, truth is in the tramp 
of thy steeds ! 


5. When these companies of thy godheads seek 
to pleasure thee in hope of thy plenitudes, they set 
their desires all around, they lavish thy undeviating 
felicity. 


1 Not human priests, but divine powers, the hosts or companies of 
the Dawn, “‘gayas,’”’ at once priests, seers and patrons of the inner sacri- 
ficc, winners and givers of the celestial wealth. i 
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O, thy birth ts complete ! O, truth is in the tramp 
of thy steeds ! 


6. These are thy seers; O Dawn, queen of plenty, 
set in them the splendour of thy heroic powers; 
‘lords of thy plenty, they shall lavish on us thy 
undeviating riches. 

O, thy birth is complete ! O, truth is in the tramp 
of thy steeds ! 


7, O Dawn, our lady of plenty, bring to them 
thy illumination, a vas glery; they shall give us 
enjoyment of the felicity of thy steeds and the 
felicity of thy herds. 

O, thy birth is complete ! O, truth ts in the tramp 
of thy steeds ! 


8. Bring to us too, O daughter of heaven, powers 
of impulse full of the troopings of thy light; let 
them, come companioned with the rays of thy Sun, 
linked with the purity of his bright and burning 
light-givings. 

O, thy birth is complete ! O, truth is in the tramp 
of thy steeds ! 


9. Break forth into light, O daughter of heaven! 
And spin not out too long the work. For thee thy 
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sun afflicts not with his burning ray as he afflicts 
the foe and the thief. 

O, thy birth is complete ! O, truth is in the tramp 
of thy steeds ! 


10. So much thou shouldst give or more than’ 
this; for to thy adorers thou breakest forth into 
the full wideness of thy glories and thou art not 
limited in thy dawning. 

O, thy birth is complete ! O, truth is in the tramp 
of thy steeds ! 


1 The labour towards the being of the Truth is long and tedious, 
because the powers of darkness and division, the lower powers of our 
being, seize on and appropriate, keep idle or misusé the gains of the 
knowledge. They are not bearers of the sacrifice, but its spoilers; they 
are hurt by the full ray of the sun. But this Dawn of knowledge can 
bear the full illumination and bring to a rapid conclusion the great work. 


THE SECOND HYMN TO THE DAWN 
V. 80 


[The Rishi hymns the divine Dawn, daughter of Heaven, as 
the bringer of the Truth, the bliss, the heavens of light, creator 
of the Light, giver of vision, maker, follower, leader of the paths 
of Truth, remover of the darkness, the eternal and ever youthful 
goddess of our godward journeying.]} 


I. Dawn of the luminous journey, Dawn queen 
of’ truth, large with the Truth, how wide is the 
gleam from her rosy¥ linibs,—Dawn divine who 
brings with her the heaven of light! Her the seers 
adore with their thoughts. 


2. This is she who has the vision and she awakens 
man and makes his paths easy to travel and walks 
in his front. How large is her chariot, how vast 
*and all-pervading the goddess, how she brings 
Light in the front of the days! 


3. This is she who yokes her cows of rosy light; 
her journey does not fail and such is the treasure 
she makes that it passes not away. She hews out our 
paths to happiness; divine is she, far-shining her 
glory, many the hymns that rise to her, she brings 


with sher every boon. 
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4. Behold her in her biune energy of earth and 
heaven, how she comes into being in her whiteness 
and discloses her body in our front. She follows 
perfectly the paths of Truth, as one who is wise and 
knows, and she hedges not in our regions. 


5. Lo, how brilliant is her body when she is 
found and known! how she stands on high as if 
bathing in light that we may have vision! Driving 
away all enemies and all darknesses Dawn, the 
daughter of Heaven, has come with the Light. 


6. Lo, the daughter of Heaven like a woman 
full of happiness moves to meet tie gods and her 
form travels ever nearer to them. Unveiling all 
blessings for the giver of sacrifice the goddess 
young for ever has created the Light once more even 
as in the beginning. 


A HYMN TO SAVITRI 
V. 8I 


_ [The Rishi hymns the Sun-God as the source of divine knowledge 
and the creator of the inner worlds. To him, the Seer, the 
seekers of light yoke their mind and thoughts; he, the one knower 
of all forms of knowledge, is the one supreme ordainer of the 
sacrifice. He assumes all forms as the robes of his being and his 
creative sight and creates the supreme good and happiness for 
the two forms of life in the worlds. He manifests the heavenly 
world, shining in the path of the dawn of divine knowledge; 
in that path the other godheads folfgw him and it is his greatness 
of light that they make the goal of all their energies. He has 
measured out for us our earthly worlds by his power and great- 
ness; but it is in the three worlds of light that he attains to his 
real greatness of manifestation in the rays of the divine sun; 
then he encompasses the night of our darkness with his being 
and his light and becomes Mitra who by his laws produces the 
luminous harmony of our higher and lower worlds. Of all our 
creation he is the one author, and by his forward marches he is 
its increaser until the whole world of our becoming grows full 
of hise illumination.] 


I. The illumined yoke their mind and they yoke 
their thoughts to the illumined godhead, to the 
vast, to the luminous in consciousness; the one 
knower of a!l manifestation of knowledge, he alone 
orders the things of the sacrifice. Great is the praise 


of Sav:tri, the creating godhead. 
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2. All forms are robes the Seer puts on that he 
may create the good and bliss for the double and 
the quadruple! creature. Savitri describes by his 
light our heavenly world; supreme is he and desir- 
able, wide is the light of his shining in the march 
of the Dawn. 


3. And in that march all the other gods in their 
might follow after the greatness of this godhead. 
This is that bright god Savitri who by his power 
and greatness has measured out our earthly mores 
of light. 


4. But also thou boai O Savitri, to the three 
shining worlds of heaven and thou art made mani- 
fest by the rays of the Sun, and thou encirclest on 
both sides the Night, and thou becomest Mitra, O 
god, with his settled laws of Truth. 


5. And thou alone hast power for the creation 
and thou becomest the Increaser. O god, by thy 
marchings in thy path, and thou illuminest dll this 
world of the becoming. Shyawashwa O Savitri, has 
found the affirmation of thy godhead. 


1 Literally, two-footed and four-footed, but pad also means the step, 
the principle on which the soul founds itself. The esoteric meaning is 
four-principled, those who dwell in the fourfold principle of the lower 
world, and two-principled, those who dwell in the double pene of 
the divine and the human. 


PART FOUR 


OTHER HYMNS 


THE GOD OF THE MYSTIC WINE* 


RIG-VEDA IX. 75 


1. Placed in delight he flows to the pleasant 
Names in which he increases; vast and wise he 
ascends the chariot of the vast sun, the chariot of 
an universal movement. . 


2. Tongue of the Truth, a pleasant honey, he 
flows speaker and lord of this Thought and invin- 
cible; the Son places the third hidden Name of the 
Parents? in the luminous world of Heaven. 


” 


3. Breaking into light he cries down into the 
jars, guided by men, in the golden sheath; in him 
9 


* These two hymns are rendered as literally as possible so as to show 
the original symbolism of the Veda untranslated into its psychological 
equivalents. 

1 The sweet wine of the Soma. 

2 Heaven and Earth; there are three heavens and three earths and at 
the summit is the triple luminous world of Heaven called Swar and 
described lower down as the triple tack or threefold level in the Dawn. 
That is the world of the “vast sun” and is itself described as the Truth, 
the Righ’s the Vast. 
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the milkings of the Truth dawn out,! he shines wide 
on the triple back of the Dawn. 


4. Pressed out by the stones, placed in delight 
by the thoughts, pure, making to shine out the 
two mothers, Earth and Heaven, he runs evenly 
through all the hairs of the Sheep;? his stream of 
honey goes on increasing day by day. 


5. Race everywhere, O Soma, for our happi- 
ness, purified by men clothe thyself with the 
mixings; with those thv raptures that are smiting 
and wide-extended, impel Indra to give his plenty.’ 


1 Or, “to him the milkers of the Truth cry out the chant,” ` 

2 The strainer in which the Soma is purified is made of the fleece of 
the Ewe. Indra is the Ram; the Ewe must therefore be an energy of 
Indra, probably the divinised sense-mind, indriyam. . 

3 The Soma was mixed with water, milk and other ingredients: Soma 
is said to clothe himself with the Waters and with the "cowi: that is 
the illuminations or yield of Dawn the shining Cow. 


II 
RIG-VEDA IX. 42 


1. Giving birth to the luminous worlds of heaven,' 
giving birth to the Sun in the waters,” the Brilliant 
One clothes himself with the waters and the rays. 


2. He by the ancient thought flows pressed out 
in a-stream, a god around the gods. 

3. For one increasing and swiftly advancing‘ 
there flow for his winning of the plenty the Soma- 


juices with their thousand strengths. 


4. Milked out, the ancient food, he is poured 
into the strainer that purifies and shouting he brings 
to birth the gods. 


5. doma, purifying himself; travels to all desirable 
boorfs, to the gods who increase the Truth. 


1 The three worlds of Swar. 
2 Agni, Surya and Soma himself are said to be found in the waters of 


seven rivers. 
3? Gab, meaning*both cows and rays. 
4 On the path, through all obstacles; the sacrifice is figured both asa 


growth of span and as a journey, 
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6. Stream on us, O Soma, when thou art pressed 
out, that in which are the Cows, the Heroes, the 
Steeds, the Plenty; stream impulsions vast.1 


1 Large foods”, according to the ritualist commentator; as there are 
here two words meaning food in his usual rendering, is and odja, he 
gives another meaning to väja and explains the verse “give us a wealth 
along with which there are cows, men, horses and battle and give us 
plentiful food.” I 


A VEDIC HYMN* 


O Sun, O Light, because today blameless in thy rising thou 
hast declared the Truth to the Lord of Love and the Lord of 
‘Purity, so may we abide in the godhead, dear to thee, O Mother 
infinite, dear to thee, O Lord of Strength, in all ovr speaking. 
O Mitra, O Varuna, this is he that seeth for the soul, the Sun that 
rises over earth and heaven in the pervading wideness, and he 
guards all that is in motion and all that is stable; fo1 he beholds 
the straight things and the crooked in mortals. Seven shining 
encrgies has this Bright One yoked today in the world of our 
achieVement and they bear him on in their clarity, and he bcholds 
the homes of the soul and the place? of its birth like a herdsman 
who watches over his herds. 

Upward rise your honied satisfactions; for our sun has climbed 
into the ocean of pure Light and for him the Children of the 
Infinite hew out his paths, even the Lord of Love and the Lord 
of Strength and the Lord of Purity in one harmony. These are 
they that discern and separate all the much falsehood in us; they 
the Lords of Love and Strength and Purity. These grow in the 
house of Truth, puissant and unvanquished Sons of the Infinite. 
These are thc Love and the Purity hard to repress who by their 
discermhgs give knowledge to him who has no knowledge; they 
bring “to him their impulses of a will that has right vision and 
they lead.him by the good path beyond the evil. These with sleep- 
less eyes see and know in his earth for man that 1s ignorant and 
lead him: in his forward faring he comes to the fathomless pit 
in the river, yet shall they bear him across to the other shore of 


* Rig-veda VII. 60. 
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this wideness. The peace and the protection and the happiness 
which the infinite Mother and the Lords of Love and Purity 
give to the servant of the sacrifice, in that let us found all our 
creation and building, let us do no violence to the godhead, O 
ye swift Wayfarers. 

He whom the Lord of Purity upholds, puts away from his 
altar by the powers of sacrifice whatsoever hurters: cut away, 
O Lord of Strength, from the servant of the sacrifice the hurt 
and the division, form in him that vast other world, O givers of 
the abundance. A blazing strength and a world of illumination 
is the coming together of these Godheads and they overcome by 
their near and approaching force. Lo, we quiver with the fear 
of you; set us at ease by the greamess of your discerning. For 
when a man by sacrifice wins right-mindedness in the getting 
of the plenitude, in the conyuest'of the supreme Felicity, the 
strong Warriors, the Lords of the Treasure cleave to his heart of 
emotion and they form there the Vast for his dwelling-place 
making it of a perfect temper. For you we have made in front this 
work of the divine representative in our sacrifices; lead us safe 
through all difficult places. Keep us always with constant 
felicities, 


A HYMN OF THE THOUGHT-GODS* 


THE shining host has arisen in my soul, the host of the Thought- 
gods and they sing a hymn as they march upward, a hymn of the 
heart’s illumination. March thou on, O my soul, impetuously to 
their yiolent and mighty music. For they are drunken with the 
joy of an inspiration that betrays not to falsehood, because the 
truth of eternal Nature is its guide. They are the comrades of a 
firm and blazing Light and in the force of the Light they work out 
their lofty aggressions; conquerors, violently they march on their 
path, self-protecting they guard of themselves the soul against 
falsehood; for they are many and ®aarch without a gap in their 
brilliant ranks. Violent are they as a herd of rushing bulls; the 
nights come against them, but they overleap the nights; they 
possess the earth in our thoughts and they rise with them to the 
heavens. No half-lights, no impotent things are they, but mighty 
in aggression and puissant to attain. Spears of light they hold and 
they loose them from their hands at the children of Darkness; 
the flashing lightmings of the Thought-gods search the night 
ang the light of heaven rises of itself on our souls at their battle- 
call, Truth 1s their shining strength; the host of the Thought- 
gods ar» the artificers of the soul and they fashion its immortality; 
themselves they yoke their coursers to the chariot of our life 
and they drive galloping to the joy that is its goal. 

They have bathed thcir limbs in the waters of Purushni, in 
the stream that has a multitude of currents, they have put on 
their divine raiment and now with the wheels of their chariots 
they break open’all Nature’s secret caves. Sometimes they march 


* Based on Rig-veda V. 52-V. 58. 
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on a thousand branching paths, sometimes they rush direct at 
their goal; sometimes their paths are within, sometimes they 
follow outward Nature’s thousand ways; the world-sacrifice 
fulfils itself by the many names of thcir godhead and by their 
ever-widening march. Now they make themselves as galloping 
forces of our life, now they are gods and powers of the soul; 
at last they put on forms of a supreme world, forms of vision, 
forms of light. They have attained to the goal, they support the 
rhythms of the world, chanting they weave their glorious dance 
round the very fountain of things; they are creators of supreme 
forms, they expand the soul in vision and make it a divine blaze 
of light. For these are rushing seckers of the Truth; for the Truth 
their lightnings stab and search; they are seers, they are creators 
and ordaijaers; their aggressions are inspired by the mighte and 
force of heaven, therefore aff.med in our thoughts they speed 
carrying us confidently on their way. When the mind is full of 
them, it is borne on towards godhead, for they have the radiant 
inspiration of the path. 

Who has known the place of their birth or who has sat in their 
high beatitudes? Who desires and seeks his Friend beyond? 
A Mother bore them many-hued in her soul and »f her they tell 
him; a Violent One was their Father whose impulse drives all 
beings that are born, and him they reveal. Seven and seven the 
Thought-gods came to me and seven times they gave a hundred- 
fold; in Yamuna I will bathe the shining herds of my thvughts 
which they have given, I will purify my swiftnesses in the viver 
of my soul. 

Lo, they march on in their cohorts and their companies; let us 
follow in their steps with the pace of our thinkings. For they 
bear with them an imperishable seed of creation and the grain 
of immortal forms and this if they plant in the fields of the soul, 
there shall grow as its harvest life universal and bliss transcendent. 
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They will put by all that derides our aspiration and pass beyond all 
that limits us; they will destroy all fault and dumbness and the 
soul’s poverties. For theirs is the rain of the abundance of 
heaven and theirs the storms that set flowing the rivers of life; 
their thunders are the chant of the hymn of the gods and the pro- 
clamations of the Truth. They are the eye that leads us on a 
happy path and he who follows them shall not stumble, nor have 
painwnor hurt, nor decay nor die; their plenitudes are not destroyed 
nor their felicities diminished; they make of man a seer and a 
king. Their vastness is the blazing of a divine Sun; they shall 
place us in the seats of Immortality. 

Of all that was of old and of all that is new, of all that rises from 
the Soul and all that seeks expression they are the impellers. They 
stand in the upper, and the4owér and the middle heaven; they 
have descended from the highest supreme. They are born of the 
Truth; they are luminous leaders of the mind; they shall drink 
the sweet wine of delight and give us the supreme inspirations. 
The Woman, the Divine 1s with them who shall put away from 
us hurt and thirst and desire and refashion man’s mind in the 
form of the godhead. Lo, these are knowers of the Truth, seers 
whom the Truth inspires, vast in expression, vast in diffusion, 
young for ever and immortal. 


THE VEDIC FIRE 
I* 


Tuis is the omniscient who knows the law of our being and 
is sufficient to his works; let us build the song of his truth by 
our thought and make it as if a chariot on which he shall mount. 
When he dwells with us, then a happy wisdom becomes ours. 
With him for friend we cannot come to harm. 

Whosoever makes him his priest of the sacrifice, reaches the 
perfection that is the fruit of his striving, a home on a height 
of being where there is ud warring and no enemies; he 
confirms in himself an ample energy; he i is safe in his strength, 
evil cannot iay its hand upon him. 

This is the fire of our sacrifice! May we have strength to 
kindle it to its height, may it perfect our thoughts. In this all 
that we give must be thrown that it may become a food for the 
gods; this shall bring to us the godheads of the infinite 
consciousness who are our desire. 

Let us gather fuel for it, let us prepare for it offerings, let us 
make ourselves conscious of the jointings of its timcs and its 
seasons. It shall so perfect our thoughts that they shall arag 
our being and create for us a larger life. 

This is the guardian of the world and its peoples, the pee 
of all these herds; all that is born moves by his rays and is com- 
pelled by his flame, both the two-footed and the four-footed 
creatures. This is the rich and great thought-awgkening of the 


Dawn within. 


* Rig-veda I. 94. 
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This is the priest who guides the march of the sacrifice, the 
first and ancient who calls to the gods and gives the offerings; 
his is the command and his the purification; from his birth he 
stands in front, the vicar of our sacrifice, He knows all the 
works of this divine priesthood, for he is the Thinker who 
, increases in us. 

The faces of this God are everywhere and he fronts all things 
perfectly; he has the eye and the vision: when we see him from 
afar, yet he seems near to us, so brilliantly he shines across the 
gulfs. He sees beyond the darkness of our night, for his vision 
is divine. 

O you godheads, let our chariot be always in front, let our 
clear and strong word overcome all that thinks the falsehood. 
O you godheads, know for ws, kfiew in us that Truth, increase 
the speech that finds and utters it. 

With blows that sfay cast from our path, O thou Flame, the 
powers that stammer in the speech and stumble in the thought, 
the devourers of our power and our knowledge who leap at us 
from near and shoot at us from afar. Make the path of the 
sacrifice a clear and happy journeying. 

Thou hast bright red horses for thy chariot, O Will divine, 
who are driven by the stormwind of thy passion; thou roarest 
like a bull, thou rushest upon the forests of life, on its pleasant 
trees hat encumber thy path, with the smoke of thy passion in 
which there is the thought and the sight. 

At the noise of thy coming even they that wing in the skies 
are afraid, when thy eaters of the pasture go abroad in their 
haste. So thou makest clear thy path to thy kingdom that thy 
chariots may run towards it easily. 

This dread and tumult of thee, is it not the wonderful and 
exceeding wrath of the gods of the Life rushing down on us to 
found here the purity of the Infinite, the harmony of the Lover? 
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Be gracious, O thou fierce Fire, let their minds be again sweet 
to us and pleasant. 

God art thou of the gods, for thou art the lover and friend; 
richest art thou of the masters of the Treasure, the founders of 
the home, for thou art very bright and pleasant in the pilgrimage 
and the sacrifice. Very wide and far-extending is the peace of 
thy beatitude; may that be the home of our abiding! 

That is the bliss of him and the happiness; for then is this 
Will very gracious and joy-giving when in its own divine house, 
lit into its high and perfect flame, it is adored by our thoughts 
and satisfied with the wine of our delight. Then it lavishes its 
deliciousness, then it returns in treasure and substance all that 
we have given into its hands. t 

O thou infinite and indivisisie Being, it is thou ever that formest 
the sinless universalities of the spirit by our sacrifice; thou com- 
pellest and inspirest thy favourites by thy happy and luminous 
forcefulness, by the fruitful riches of thy joy. Among them may 
we be numbered. Thou art the knower of felicity and the in- 
creaser here of our life and advancer of our being! Thou art the 


II* 


Burn away from us the sin, flame out on us the blisst Burn 
away from us the sin! p 

For the perfect path to the happy field, for the exceeding 
treasure when we would do sacrifice,—burn away from us the sin! 

That the happiest of all these many godheads may be born in 
us, that the seers who see in our thought may multiply,—burn 
away from us the sin! 


* Rig-veda I. 97. 
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That thy seers, O Flame divine, may multiply and we be 
new-born as thine,—burn away from us the sin! 

When the flaming rays of thy might rush abroad on every 
side violently,—burn away from us the sin! 

God, thy faces are everywhere! thou besiegest us on every 
side with thy being. Burn away from us the sin! 

Let thy face front the Enemy wherever he turns; bear us in 
thy ship over the dangerous waters. Burn away from us the sin! 

As in a ship over the ocean, bear us over into thy felicity. 
Burn away from us the sin! 


A VEDIC HYMN TO THE FIRE 
A HYMN OF THE UNIVERSAL DIVINE Force AND WILL* 


OTHER flames are only branches of thy stock, O Fire. All the 
immortals take in thee their rapturous joy. O universal God- 
head, thou art the navel-knot of the earths and their inhabitants; 
all men born thou controllest and supportest like a pillar. 

The Flame is the head of heaven and the navel of the earth 
and he is the power that moves at work in the two worlds. O 
Vaishwanara, the gods brought thee to birth a god to be a aia 
to Aryan man. 

As the firm rays sit steadfast inothe Sun, all treasures ae 
been placed in the universal godhead and flame. King art thou 
of all the riches that are in the growths of the earth and the hills 
and the waters and all the riches that are in men. 

Heaven and Earth grow as if vaster worlds to the Son. He is 
the priest of our sacrifice and sings our words even as might a 
a man of discerning skill. To Vaishwanara, for this most strong 
god who brings with him the light of the sun-world, its many 
mighty waters because his strength is of the truth. ° 

O universal godhead, O knower of all things born, thy excess 
of greatness overflows even the Great Heaven. Thou art tht king 
of the toiling human pcoples and by battle madest the supreme 
good for the gods. 

This is the universal godhead who by his greatness labours 
in all the peoples, the lustrous master of sacrifice, the Flame with 
his hundred treasures. This is he who has the word of the Truth. 


* From a hymn of Nodha Gautama to Agni Vaishwanara i in the 
Rig-veda, I. §9. 
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THE ORIGINS OF ARYAN SPEECH 


INTRODUCTORY 


AMONG all the many promising beginnings of which the nine- 
teenth century was the witness, none perhaps was hailed with 
greater eagerness by the world of culture and science than the 
triumphant debut of Comparative Philology. None perhaps 
has been more disappointing in its results. The philologists 
indetd placc a high value on their line of study,—nor is that 
to be wondered at, in spite of bill its*defects,—and persist in giving 
it the name of Science; but the scientists are of a very different 
opinion. In Germany, in the very metropolis both of Science 
and of philology, the word philology has become a term of dis- 
paragement; nor are the philologists in a position to retort. Phy- 
sical Science has proceeded by the soundest and most scrupulous 
methods and produced a mass of indisputable results which, 
by their magnitude and far-reaching consequences have 
revolutionised the world and justly entitled the age of their 
development to the title of the wonderful century. Comparative 
Philol8gy has hardly moved a step beyond its origins; all the rest 
has been a mass of conjectural and ingenious learning of which 
the brilliance is only equalled by the uncertainty and unsound- 
ness. Even so great a philologist as Renan was obliged in the 
later part of his career, begun with such unlimited hopes, to a 
deprecating apology for the “little conjectural sciences” to which 
he had devoted his life’s energies. At the beginning of the cen- 
tury’s philological researches, when the Sanskrit tongue had been 
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discovered, when Maxmuller was exulting in his fatal formula, 
“patêr, pater, pita, vater, father,” the Science of Language seemed 
to be on the poirt of self-revelation; as the result of the century’s 
toil it can be asserted by thinkers of repute that the very idea of 
a Science of Language is a chimera! No doubt, the case against 
Comparative Philology has been overstated. If it has not dis- 
covered the Science of Language, it has at least swept out of exis- 
tence the fantastic, arbitrary and almost lawless Etymology of 
our forefathers. It has given us juster notions about the relations 
and history of extant languages and the processes by which old 
tongues have degenerated into that detritus out of which a new 
form of speech fashions itsclf. Above all, it has given us the 
firmly established notion that our investigations into language 
must be a search for rules and laws and not free and untrammelled 

gambollings among individual derivations. The way has been 
prepared; many difficulties have been cleared out of our way. 
Still scientific philology is non-existent; much less has there 
been any real approach to the discovery of the Science of 
Language. 

Does it follow that a Science of Language 1s undiscoverable? 
In India, at least, with its great psychological systems mounting 
to the remotest prehistoric antiquity, we cannot easily believe 
that regular and systematic processes of Nature are not at the basis’ 
of all phenomena of sound and speech. European philology has 

missed the road to the truth because an excessive enthusiasm and 
eager haste to catch at and exaggerate imperfect, subordinate 
and often misleading formulae has involved it in bypaths that 
lead to no resting-place; but somewhere the road exists. If it 
exists, it can be found. The right clue alone is wanted and a free- 
dom of mind which can pursue it unencumbered by preposses- 
sions and undeterred by the orthodoxies of the learned. Above 
all if the science of philology is to cease to figure amgng the 
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petty conjectural sciences, among which even Renan was com- 
pelled to classify it—and conjectural science means pseudo- 
science, since fixed, sound and verifiable bases and methods 
independent of conjecture are the primary condition of Science, 
—then the habit of hasty generalisation, of light and presump- 
tuous inferences, of the chase after mere ingenuities and the 
, Satisfaction of curious and learned speculation which are the 
pitfalls of verbal scholarship must be rigidly eschewed and 
relegated to the waste paper basket of humanity, counted among 
its necessary toys which, having now issued out of nursery, we 
should put away into their appropriate lumber-room. Where 
there is insufficient evidence or equal probability in conflicting 
solutions, Science admits conjectural hypotheses as a step towards 
discsvery. But the abuse of this concession to our human igno- 
tance, the habit of erecting» flintxy conjectures as the assured 
gains of knowledge is the curse of philology. A Science which 
is nine-tenths conjecture has no right at this stage of the human 
march, to make much of it. elf or seek to impose itself on the mind 
of the race. Its right attitude is humility, its chicf business to 
seck always for surer foundations and a better justification for 
its existence. 

To seek for such a stronger and surer foundation is the object 
of this work. In order that the attempt may succeed, it is neces- 
sary first to perceive the errors committed in the past and to 
eschew them. The first errcr committed by the philologists after 
their momentous discovery of the Sanskrit tongue, was to exag- 
gerate the importance of their first superficial discoveries. The 
first glance is apt to be superficial; the perceptions drawn from an 
initial survey stand always in need of correction. If then we 
are so dazzled and led away by them as to make them the very 
key of our future knowledge, its central plank, its basic platform 
we prepare for ourselves grievous disappointments. Comparative 
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Philology, guilty of this error, has seized on a minor clue and mis- 
taken it for a major or chief clue. When Maxmuller trumpeted 
forth to the world in his attractive studies the great rapproche- 
ment, pita, pater, patér, vater, father, he was preparing the 
bankruptcy of the new science; he was leading it away from 
the truer clues, the wider vistas that lay behind. The most 
extraordinary and imposingly unsubstantial structures were 
reared on the narrow basis of that unfortunate formula. First, 
there was the elaborate division of civilised humanity into, the 
Aryan, Semitic, Dravidian and Turanean races, based upon the 
philological classification of the ancient and modern languages. 
More sensible and careful reflection has shown us that commu- 
nity of language is no proof of community of blood or ethnological 
identity; the French are not a Latin race because they spesk a 
corrupt and nasalised Latin,.:or ¢he Bulgars Slavs in blood 
because the Ugro-Finnish races have been wholly Slavonicised 
in civilisation and language. Scientific reseafches of another kind 
have confirmed this useful and timely negation. The Philo- 
logists have, for instance, split up, on the strength of linguistic 
differences the Indian nationality into the northern Aryan race 
and the southern Dravidian, but sound observation shows a 
single physical type with minor variations pervading the whole 
of India from Cape Comorin to Afghanistan. Language is therc- 
fore discredited as an ethnological factor. The races of India 
may be all pure Dravidians, if indeed such an entity as a Dra- 
vidian race exists or ever existed, or they may be pure Aryans, 
if indeed such an entity as an Aryan race exists 01 ever existed, 
or they may be a mixed race with one predominant strain, but in 
any case, the linguistic division of the tongues of India into the 
Sanskritic and the Tamilic counts for nothing in that problem. 
Yet so great is the force of attractive generalisations and widely 
popularised errors that all the world goes on perpetuating the 
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blunder talking of the Indo-European races, claiming or disclaim- 
ing Aryan kinship and building on that basis of falsehood the 
most far-reaching political, social or pseudo-scientific conclusions. 

But if language is no sound factor of ethnological research, it 
may be put forward as a proof of common civilisation and used 
as a useful and reliable guide to the phenomena of early civilisa- 
“tions. Enormous, most ingenious, most painstaking have been 
the efforts to extract from the meanings of words 4 picture of 
the early Aryan civilisation previous to the dispersion of their 
tribes. Vedic scholarship has built upon this conjectural science 
of philology, upon a brilliantly ingenious and attractive but 
wholly conjectural and unreliable interpretation of the Veda:, a 
remarkable minute and captivating picture of an early half- 
savage Aryan civilisation in India. How much value can we 
attach to these dazzling structures? None, for they have no 
assured scientific basis, They may be true and last, they may be 
partly true yct have to be seriously modified, they may be en- 
tirely false and no trace of them be left in the ultimate conclusion 
of human knowledge on the subject; we have no means of deter- 
mining between these three possibilities. The now settled 
rendering of Veda which reigns hitherto because it has never 
been critically and minutely (?) examined, is sure, before long 
td be powerfully attacked and questioned. One thing may be 
confidently expected that even if India was ever invaded, colo- 
nised drecivilised by northern worshippers of Sun and Fire, yet 
the picture of that invasion richly painted by philological scholar- 
ship from the Rig-veda will prove to be a modern Icgend and not 
ancient history, and even if a half-savage Aryan civilisation existed 
in India in early times, the astonishingly elaborate modern 
descriptions of »Vedic India will turn out a philological mirage 
and phantasmagoria. The wider question of an early Aryan 
civilisation, must equally be postponed till we have sounder 
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materials. The present theory is wholly illusory; for it assumes 
that common terms imply a common civilisation, an assumption 
which sins boih by excess and by defect. It sins by excess; it 
cannot be argued, for instance, that because the Romans and 
Indians have a common term for a particular utensil, therefore 
that utensil was possessed by their ancestors in common pre- 
vious to their separation. We must know first the history of the’ 
contact between the ancestors of the two races; we must be sure 
that the extant Roman word did not replace an original‘ Latin 
term not possessed by the Indians; we must be sure that the 
Romans did not receive the term by transmission from Greek 
or Celt without ever having had any identity, connection or 
contact with our Aryan forefathers, we must be proof against 
many other possible solutions about which philology can give 
us no guarantee either negative or affirmative. The Indian 
suranga, a tunnel, is supposed to be the Greek surinx. We cannot, 
therefore, argue that the Greeks and Indians possessed the com- 
mon art of tunnel-making before their dispersion or even that 
the Indians who borrowed the word from Greece, never knew 
what an underground excavation might be till they learned it 
from Macedonean engineers. The Bengali term for telescope 
is durbin a word not of European origin. We cannot conclude 
that the Bengalis had invented the telescope independently be- 
fore their contact with the Europeans. Yet on the principles 
by which the philologists seem to be guided in their cofijgctural 
restorations of vanished cultures, these are precisely the conclu- 
sions at which we should arrive. Here we have a knowledge of 
the historical facts to correct our speculations; but the prehistoric 
ages are not similarly defended. Historical data are entirely 
wanting and we are left at the mercy of words and their misleading 
indications. But a little reflection on the vicissitudes of lan- 
guages and specially some study of the peculiar lingnistic phe- 
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nomena created in India by the impact of the English tongue 
on our literary vernaculars, the first rush with which English 
words attempted to oust, in conversation and letter-writing, 
even common indigenous terms in their own favour and the 
reaction by which the vernaculars are now finding new Sanskritic 
terms to express the novel concepts introduced by the Euro- 
peans, will be sufficient to convince any thoughtful mind how 
rash are the premises of these philological culture restorers and 
how excessive and precarious their conclusions. Nor do they 
sin by excess alone, but by defect also. They consistently ignore 
the patent fact that in prehistoric and preliterary times the 
vocabularies of primitive languages must have varied from 
century to century to an extent of which we with our ideas of 
language drawn from the classical and modern literary tongues 
can form little conception.” It is, I believe, an established fact 
of anthropology that many savage tongues change their voca- 
bulary almost from generation to generation. It is, therefore, 
perfectly possible that the implements of civilisation and culture 
ideas for which no two Aryan tongues have a common term 
may yet have been common property before their dispersion; 
since each of them may have rejected after that dispersion the 
original common term for a neologism of its own manufacture. 
‘It is the preservation of common terms and not their 
disappearance that is the miracle of language. 

I exclude, therefore, and exclude rightly from the domain of 
philology as I conceive it all ethnological conclusions, all in- 
ferences from words to the culture and civilisation of the men 
or races who used them, however alluring may be those specula- 
tions, however attractive, interesting and probable may be the 
inferences which we are tempted to draw in the course of our 
study. The philologist has nothing to do with ethnology. The 
philolegist has nothing to do with sociology, anthropology and 
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archaeology. His sole business is or ought to be with the history 
of words and of the association of ideas with the sound forms. 
which they reprevent. By strictly confining himself to this pro- 
vince, by the self-denial with which he eschews all irreleyent 
distractions and delights on his somewhat dry and dusty road, 
he will increase his concentration on his own proper work and 
avoid lures which may draw him away from the great discoveries 
awaiting mankind on this badly explored tract of knowledge. 

But the affinities of languages to cach other is, at least, a proper 
field for the labours of philology. Nevertheless, even here I am 
compelled to hold that the scholarship of Europe has fallen into 
an error in giving this subject of study the first standing among 
the objects of philology. Are we really quite sure that we know 
what constitutes community or diversity of origin between fwo 
different languages—so differént, for instance, as Latin and 
Sanskrit, Sanskrit and Tamil, Tamil and Latin? Latin, Greek 
and Sanskrit are supposed to be sister Aryan tongues, Tamil is 
set apart as of other and Dravidian origin. If we enquire on what 
foundation this distinct and contrary treatment rests, we shall 
find that community of origin 1s supposed on two main grounds, 
a common body of ordinary and familiar terms and a considcrable 
community of grammatical forms and uses. We come back to 
the initial formula, pita, patêr, pater, vater, father. What other‘ 
test, it may be asked, can be found for determining linguistic 
kinship? Possibly none, but a little dispassionate considefation 
will give us, it seems to me, ground to pause and reflect very long 
and seriously before we classify languages too confidently upon 
this slender basis. The mere possession of a large body of common 
terms is, it is recognised, insufficient to establish kinship; it may 
establish nothing more than contact or cohabitation. Tamil 
has a very large body of Sanskrit words in its rich vocabulary, 
but it is not therefore a Sanskritic language. The commagn terms 
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must be those which express ordinary and familiar ideas and 
objects, such as domestic relations, numerals, pronouns, the 
heavenly bodies, the ideas of being, having etc.,—those terms 
that are most commonly in the mouths of men, especially of 
primitive men, and are, therefore, shall we say, least liable to 
variation? Sanskrit says addressing the father, pitar, Greek patêr, 
Latin pater, but Tamil says appd; Sanskrit says addressing the 
mother mdtar, Greek méter, Latin mäter, but Tamil amma; for 
the’numeral seven Sanskrit says saptan or sapta, Greek kepta 
Latin septa, but Tamil elu; for the first person Sanskrit says 
aham, Greek egé or egén, Latin ego, but Tamil nd; for the sun, 
Sanskrit says sür or sérya, Greek kelios, Latin sol, but Tamil fidyir; 
for the idea of being, Sanskrit has as, asmi, Greek has einai and 
eimi, Latin esse and sum, but Tagail iru. The basis of differentia- 
tion, then, appears with a striking clearness. There is no doubt 
about it. Sanskrit, Greek and Latin belong to one linguistic 
family which we may call conveniently the Aryan or Indo- 
European, Tamil to another for which we can get no more 
convenient term than Dravidian. 

So far, good. We seem to be standing on a firm foundation, 
to be in possession of a rule which can be applied with sometning 
like scientific accuracy. But when we go a little farther, the fair 
‘prospect clouds a little, mists of doubt begin to creep into our 
field of vision. Mother and father we have; but there are other 
domestic relations. Over the daughter of the house, the pri- 
maeval milk-maid, the Aryan sisters show the slight beginnings 
of a spirit of disagreement. The Sanskrit father addresses her 
in the orthodox fashion, duhitar, O milkmaid; Greek, as well 
as German and English parents follow suit with thugather, tochter 
and daughter,*out Latin has abandoned its pastoral ideas, knows 
nothing of dufitd and uses a word fika which has no conceivable 
connection with the milk-pail and is not connected with any 
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variant for daughter in the kindred tongues. Was Latin then a 
mixed tongue drawing from a non-Aryan stock for its conception 
of daughterhooa ? But this is only a single and negligible variation. 
We go farther and find, when we come to the word for son, these 
Aryan languages seem to differ hopelessly and give up all ap- 
pearance of unity. Sanskrit says putra, Greek hAuios, Latin filius, 
the three languages use three words void of all mutual connec- 
tion. We cannot indeed arrive at the conclusion that these 
languages were Aryan in their conception of fatherhood ‘and 
motherhood, but sonhood is a Dravidian conception—like 
architecture, monism and most other civilised conceptions, ac- 
cording to some modern authorities; for Latin has a literary term 
for child or son,...! with which we can connect the German sohn, 
English son and more remotely the Greek huios. We explain the 
difference then by supposing that these languages did possess an 
original common term for son, possibly sun which was dropped 
by many of them at Icast in a colloquial expression, Sanskrit 
relegated it to the language of high litcrature, Greek adopted 
another form from the same root, Latin lost it altogether and 
substituted for it filius as it had substituted Aza for duhita. This 
sort of fluidity in the commonest terms seems to have been com- 
mon——Greek has lost its original word for brother, pkrator, which 
its sisters retain, and substituted adelphos, for which they have 
no correspondents, Sankrit has abandoned the common word 
for the numeral one unus, ein, one and substituted a word eka, 
unknown to any other Aryan tongue; all differ over the third 
personal pronoun; for moon Greek has selene, Latin luna; Sans- 
krit candra. But when we admit these facts, a very important 
part of our scientific basis is sapped and the edifice begin’ to 
totter. For we come back to this fatal fact that even in the com- 
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monest terms the ancient languages tended to lose their original 
vocabulary and diverge from each other so that the process if 
it had not been arrested by an early literature all obvious proof 
of relationship might well have disappeared. It is only the acci- 
dent of an early and continuous Sanskrit literature that enables 
us to establish the original unity of the Aryan tongues. If it 
' were not for the old Sanskrit writings, if only the ordinary Sanskrit 
colloquial vocables had survived who could be certain of these 
conntctions? or who could confidently affiliate colloquial Bengali 
with its ordinary domestic terms to Latin any more certainly 
than Telugu or Tamil? How then are we to be sure that the dis- 
sonance of Tamil itsclf with the Aryan tongues is not due to an 
early separation and an extensive change of its vocabulary during 
its preliterary ages? I shall be ablg, at a later stage of this inquiry 
to afford some ground for supposing the Tamil numerals to be 
eatly Aryan vocables, abandoned by Sanskrit but still traceable 
in the Veda or scattered and imbedded ia the various Aryan 
tongues and the Tamil pronouns similarly the primitive Aryan 
denominatives of which traces sull remain in the ancient tongues. 
I shall be able to show also that large families of words supposed 
to be pure Tamil are identical in the mass, though not in their 
units, with the Aryan family. But then we are logically driven 
towards this conclusion that absence of a common vocabulary 
for common ideas and objects is not necessarily a proof of diverse 
origin? Diversity of grammatical forms? But are we certain that 
the Tamil forms are not equally old Aryan forms, corrupted but 
preserved by the early deliquescence of the Tamilic dialect? 
Some of them are common to the modern Aryan vernaculars, 
but unknown to Sanskrit, and it has even been thence concluded 
by some that the Aryan vernaculars were originally non-Aryan 
tongues linguistically overpowered by the foreign invader. But 
if so theg into what quagmires of uncertainty do we not descend? 
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Our shadow of a scientific basis, our fixed classification of language 
families have disappeared into shifting vestibules of nothingness. 

Nor is this cll the havoc that more mature consideration works 
in the established theory of the philologists. We have found a 
wide divergence between the Tamil common terms and those 
shared in common by the “Aryan” dialects; but let us look a Little 
more closely into these divergences. The Tamil for father is‘ 
appa, not pita; there is no corresponding word in Sanskrit, but 
we have what onc might calJ a reversc of the word in apatyam, 
son, in aptyam, offspring and apna, offspring. These three words 
point decisively to a Sanskrit root ap, to produce or create, for 
which other evidence in abundance can be found. What is there 
to prevent us from supposing appd, father, to be the Tamil form 
for an old Aryan active derivative from this root corresponding 
to the passive derivative apatyam? Mother in Tamil is anumd 
not mata; there is no Sanskrit word amma,, but there is the well- 
known Sanskrit vocable ambd, mother. What is to prevent us 
from understanding the Tamil ammd as an Aryan form equi- 
valent to amba, derived from the root amb to produce, which 
gives us amba and ambaka, father, ambda, ambikd and ambi, mother 
and amòcrīsa, colt of a horse or the young of an animal. Sodara, 
a high Sanskrit word is the common colloquial term in Tamil 
for brother and replaces the northern vernacular bAdi and classi- 
cal bhrdta. Akkd, a Sanskrit word with many variants, is the collo- 
quial term in Tamil for elder sister. In all these cases an obsolete 
or high literary term in Sanskrit is the ordinary colloquial term 
in Tamil, just as we see the high literary Sanskrit sinuh appearing 
in the colloquial German sohn and English son, the obsolete and 
certainly high literary Aryar adalbha undivided, appearing in 
the colloquial Greek adelphos, brother. What areewe to conclude 
from these and a host of other instances which will appear in a 
later volume of this work? That Tamil is an Aryan dialect, like 
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Greek, like German? Surely not,—the evidence is not sufficient; 
but that it is possible for a non-Aryan tongue to substitute largely 
and freely Aryan vocables for its most common and familiar 
terms and lose its own native expression. But then we are again 
driven by incxorable logic to this conclusion that just as the ab- 
sence of a common vocabulary for common and domestic terms 
is not a sure proof of diverse or'gin, so also the possession of an 
almost identical vocabulary for these terms is not 2 sure proof of 
corhmon origin. These things prove at the most intimate contact 
or separate development; they do not prove and in themselves 
cannot prove anything more. But on what basis then are we 
to distinguish and classify various language families? Can we 
positively say that Tamil is a non-Aryan or Greek, Latin and Ger- 
man Aryan tongues? From the indication of grammatical forms 
and zses (?), from the generdl imptession created by the divergence 
or identity of the bylk of the vocables inherited by the languages 
we are comparing? But the first is too scanty and inconclusive, 
the second too empirical, uncertain and treacherous a test; both 
are the reverse of scientific, both, as reflection will show, might 
lead us into the longest and most radical errors. Rather than to 
form a conclusion by such a principle it is better to abstain from 
all conclusions and turn to a more thorough and profitable initial 
' labour. 

I conclude that it is too early, in the history of philological re- 
searth we have made as yet too crude and slender a foundation 
to rear upon it the superstructure of scientific laws and scientific 
classifications. We cannot yct arrive at a sound and certain 
classification of human tongues still extant m speech, record or 
literature. We must recognise that our divisions are popular, not 
scientific, based upon superficial identities, not upon the one sound 
foundation for a science, the study of various species in their 
develogment from the embryo to the finished form or, failing the 
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necessary material, a reverse study tracing back the finished forms 
to the embryonic and digging down into the hidden original fotus 
of language. The reprozch of the real scientist against the petty 
conjectural pseudo-science of philology is just; it must be removed 
by the adoption of a sounder method and greater self-restraint, 
the renunciation of brilliant superficialities and a more scrupulous, 
sceptical and patient system of research. In the present work I 
renounce, therefore, however alluring the temptation, however 
strong the facts may seem to a superficial study, all attempt to 
speculate on the identities or relationships of the different lan- 
guages, on the evidence of philology as to the character and history 
of primitive human civilisations, or any other subject whatever 
not strictly within the four walls of my subject. That subject 
is the origin, growth and development of human language’ as 
it is shown to us by the’ emUryology of the language 
ordinarily called Sanskrit and three ancient, tongues, two dead 
and one living which have evidently come at least into contact 
with it, the Latin, Greek and Tamil. I have called my work, for 
convenicnce’s sake, the Origins of Aryan Speech; but I would 
have it clearly understood that by using this familiar epithet I 
do not for a moment wish to imply any opinion as to the rela- 
tionship of the four languages included in my survey, or the 
race origin of the peoples speaking them or even of the ethnic‘ 
origins of the Sanskrit speaking peoples. I did not wish to use the 
word Sanskrit, both because it is only a term meaning polish&d or 
correct and designating the literary tongue of ancieot India as 
distinct from the vernaculars used by the women and the-com- 
mon people and because my scope is somewhat wider than the 
classical tongue of the northern Hindus. I base my conclusiens 
on the evidence of the Sanskrit language helped out by those 
parts of the Greek, Latin and Tamil tongues which are cognate 
to the word-families of Sanskrit, and by the origins of, Aryan. 
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speech, I mean, properly, the origin of human speech as used 
and developed by those who fashioned these word-families and 
their stocks and off-shoots. The significance of the word Aryan, 
as I use it, goes no farther. 

In such an enquiry, it is obvious that a kind of science of lin- 
guistic embryology is the first necessity. In other words, it ‘is 
` only in proportion as we get away from the habits and notions and 
apparent facts of formed human speech in its use by modern 
and civilised people, only in proportion as we get nearer to the 
first roots and rudiments of the structure of the more ancient and 
primitive languages that we shall have any chance of making 
really fruitful discoveries. Just as from the study of the formed 
outward man, animal, plant, the great truths of evolution could 
not be discovered or, if discovered, not firmly fixed,—just as 
only by going back from thé formed creature to its skeleton and 
from the skeleton to.the embryo could the great truth be estab- 
lished that in matter also the great Vedantic formula holds good 
—of a world formed by the development of many forms from 
one seed, in the will of the universal Being, ekam bijam bahu- 
dha yah karoti so also in language; if the origin and unity 
of human speech can be found and established, if it can be 
shown that its development was governed by fixed laws and pro- 
cesses, it is only by going back to its earliest forms that the dis- 
covery is to be made and its prcofs established. Modern speech 
is ląrgefy a fixed and almost artificial form, not precisely a fossil, 
but an organism proceeding towards arrest and fossilisation. 
The ideas its study suggests to us, are well calculated to lead us 
entirely astray. In modern language the word is a fixed conven- 
tional symbol having for no good reeson that we know a signi- 
ficance we are’bound by custom to attach it. We mean by wolf 
a certain kind of animal, but why we use this sound and not 
another ‘to mean, except as a mere lawless fact of historical 
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development, we do not know, do not care to think. Any other 
sound would, for us, be equally good for the purpose, provided 
the custom-bou:.d mentality prevailing in our environment could 
be persuaded to sanction it. It is only when we go back to the 
early tongues and find, for instance, that the Sanskrit word for 
wolf means radically “tearing” that we get a glimpse of one law 
at least of the development of language. Again, in modern speech 
we have fixed parts of speech; noun, adjective, verb, adverb, are 
to us different words even when their forms are the same. “Only 
when we go back to the earlier tongucs do we get a glimpse of 
the stoking, the illuminating fact that in the most fundamental 
ferms a single monosyllable did service equally for noun, adjec- 
tive, verb and adverb and that man in his earliest use of speech 
probably made in his mind Jittle or no conscious difference 
between these various uses. We see the word orka in modern 
Sanskrit used only as a noun signifying wolf in the Veda it means 
simply tearing or a temaer, is used indifferently as a noun or 
adjective, even in its noun-use has much of the freedom of an 
adjective and can be applied freely tc a wolf, a demen, an enemy, 
a di. ruptive force or anything that tears. We find in the Veda, 
although there are adverbial forms corresponding to the Latin 
adverb in e and ter, the adjective itself uscd continually as a 
pure adjective and yet in a relation to the verb and its action 
which corresponds to our modern use of adverbs and adverbial 
or prepositional phrases or subordinate adverbial clauses. Still 
more remarkable we find nouns and adjectives used frequently 
as verbs with an object in the accusative case depending’ on the 
verbal idea in the root. We are prepared, therefore, to find that 
in the simplest and earliest ferms of the Aryan tongue thé use 
of a word was quite fluid, that a word like cit for instance might 
equally mean to know, knowing, knows, knower, knowledge or 
knowingly and be used by the speaker without anye distinct 
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idea of the particular employment he was making of the pliant 
vocable. Again, the tendency to fixity in modern tongues, the 
tendency to use words as mere counters and symbols of ideas, 
not as living entities themselves the parents of thought, creates 
a tendency to limit severeiv the use of a single word in several 
different senses and also a tendency to avoid the use of mariy 
‘different words for the expression of a single object or idea. 
When we have got the word ‘strike’ to mean a voluntary and orga- 
nised’ cessation of work by labourers, we are satisfied; we would 
be embarrassed if we had to choose between this and fifteen 
other words equally common and having the same significances; 
still more should we feel embarrassed if the same word could 
mean a blow, a sunbeam, anger, death, life, darkness, shelter, a 
housé, food and prayer. Yet this is precisely the phenomenon 
—again, I suggest a most striking and illuminating phenomenon, 
—we find in the early history of speech. Even in later Sanskrit 
the wealth of apparently unconnected significances borne by a 
single word is phenomenal, but in Vedic Sanskrit it is more 
than phenomenal and offers a serious stumbiing-block to any 
attempt by moderns to fix the exact and indisputable sense of the 
Aryan hymns. I shall give evidence in this work for concluding 
that in yet earlier speech the license was much greater, that 
each word, not only exceptionally but ordinarily, was capable 
of numerous different meanings and each object or idea could 
be expfassed by many, often by as many as fifty different words 
each derived from a different root. To our ideas such a state of 
things would be one merely of lawless confusion negativing the 
very idea of any law of speech or any possibility of a linguistic 
Sciermce, but I shall show that this extraordinary freedom and 
pliancy arose inevitably out of the very nature of human speech 
in its beginnings and as a result of the very laws which presided 
over its pristine development. 
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By going back thus from the artificial use of a developed speech 
in modern language nearer to the natural use of primitive speech 
by our earlier ‘orefathers we gain two important points. We 
get rid of the idea of a conventional fixed connection between 
the sound and its sense and we perccive that a certain object is 
expressed by a certain sound because for some reason it suggested 
a particular and striking action or characteristic which dis-° 
tinguished that object to the earlier human mind. Ancient 
man did not say in his mind as would the sophisticated modern, 
“Here is a gory carnivorous animal, with four legs, of the canine 
species who hunts in packs and is particularly associated in 
my mind with Russia and the winter and snow and the steppes; 
let us find a suitable name for him;” he had fewer ideas about the 
wolf in his mind, no preoccupation with ideas of scientific classi- 
fication and much preoccupation ‘with the physical fact of his 
contact with the wolf. It was this chief all-important physical 
fact he selected when he cried to his companion, not “Here 
is the wolf”, but simply “This tearer”, yam vrkah. The question 
remains, why the word orkah more than another Suggested the 
idea of tearing. The Sanskrit language carries us one step back, 
but not yet to the final step, by showing us that it is not the formed 
word orkak with which we have to deal, but the word ore, 
that root of which vrka is only one of several outgrowths. For the 
second obsession it helps us to get rid of is the modern connection 
of the developed word with some precise shade of an idea ‘that we 
have accustomed it to convey. The word delimitation and the 
complex sense it conveys are with us welded together; ‘we need 
not remember that it comcs from /imes, a boundary, and that the 
single syllable ime which is the backbone of the word, dots not 
carry to us by itself the fundamental core of she sense. But I 
think it can be shown that even in the Vedic times men using 
the word orka, had the sense of the root orc foremost in their 
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minds and it was that root which to their mentality was the 
rigid fixed significant part of speech; the full word being still 
fluid and depending for its use on the associations wakened by 
the root it contained. If that be so, we can partly see why words 
remained fluid in their sense, varying according to the particular 
idea wakened by the rovt-sound in the mentality of the speaker. 
We can see also why this root itself was fluid not only in its 
significances, but in its use and why even in the formed and deve- 
loped word the nominal, adjective, verbal and adverbial uses 
were, even in the comparatively late stage of speech we find in 
the Vedas, so imperfectly distinguished, so little rigid and separate, 
so much run into each other. We get back always to the root as the 
determining unit of Janguage. In the particular inquiry we have 
before us, the basis for a sciense of language, we make a most 
important advance. We need not enquire why vrka meant tearer; 
we shall enquire instead what the sound orc meant to the early 
Aryan-speaking races and why it bore the particular significance 
or significances we actually find imbedded in it. We have not to 
ask why dolabra in Latin means an axe, dalm in Sanskrit means 
Indra’s thunderbolt, dalapa and dala are applied to weapons, 
or dalanam meaning crushing or delphi in Greek is the name 
given to a place of caverns and ravines, but we may confine 
ourselves to an enquiry into the nature of the mother-root dal 
of which all these different but cognate uses are the result. Not 
that th variations noted have no importance but their importance 
is minor and subsidiary. We may indeed divide the history of 
speecH-origins into two parts, the embryonic into which research 
must be immediate as of the first importance, the structural which 
is Itss important and therefore may be kept for subsequent and 
subsidiary inquiry. In the first we note the roots of speech and 
inquire how vrc came to mean to tear, dal to split or crush, whe- 
ther arbitrarily or by thc operation of some law of nature; in 
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the second we note the modifications and additions by which 
those roots grow into developed words, word-groups, word- 
families and word clans and why those modifications and additions 
had the effect on sense and use which we find them to have exer- 
cised, why the termination ana turns dal into an adjective or a 
noun and what is the source and sense of the various terminations 
abra, bhi, bha, delphoi, dalbhdh, an (Greek ôn) and ana. 

This superior importance of the root in early language to 
the formed word is one of those submerged facts of language*the 
neglect of which has been one of the chief causes of philology’s 
scientific abortiveness as a science. The first comparative plulo- 
logists made, it seems to me, a fatal mistake when, misled by the 
wider preoccupation with the formed word, they fixed on the 
correlation pita, patêr, pater, vater, father as the clef, or the 
milamantra, of their science and began to argue from it to all 
sorts of sound or unsound conclusions. The real clef, the real 
correlation is to be found in this other agrecment, dalbhi, dalana, 
dolabra, dolon,' delphi, leading to the idea of a common 
mother-root, common word-families, common word-claus, kin- 
dred word-nations or, as we call them, languages. And if it bad 
been also noticed that in all these languages dal means also pre- 
tence or fraud and has other common or kindred significances and 
some attempt made to discover the reason for one sound having’ 
these various significant uses, the foundation of a real Science of 
Languages might have been formed. We should incidentally have 
discovered, perhaps, the real connections of the ancient languages 
and the common mentality of the so-called Aryan peoples. We 
find dolabra in Latin for axe, we find no corresponding word in 
Greek or Sanskrit for axe; to argue thence that the Aryan føre- 
fathers had not invented or adopted the axe as a weapon before 
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their dispersion, is to land oneself in a region of futile and nebulous 
uncertainties and rash inferences. But when we have noted that 
dolabra in Latin, dolon in Greek, dala, dalapa and dalmi in San- 
skrit were all various derivatives freely developed from dal to split, 
and all used for some kind of weapon, we get hold of a fruitful 
and luminous certainty. We see the common or original mentality 
working, we see the apparently free and loose yet really regular 
processes by which words were formed; we see too that not the 
possession of the same identical formed words, but the selection 
of a root word and of one among several children of the same root 
word to express a particular object or idea was the secret both 
of the common element and of the large and free variation that 
we actually find of the vocabulary of the Aryan languages. 

I have said enough to show the character of the enquiry which 
I propose to pursue in the present work. This character arises 
necessarily from the, very nature of the problem we have before 
us, the processes by which language took birth and formation. 
In the physical sciences we have a simple and homogeneous 
material of study; for, however complex may be the forces or con- 
stituents at work, they are all of one nature and obey one class 
of laws; all the constituents are forms developed by the vibration 
of material ether, all the forces are energies of these ethereal vib- 
rations which have either knotted themselves into these formal 
constituents of objects and are at work in them or else still work 
freely upon them from outside. But in the mental sciences we are 
confronted with heterogeneous material and heterogeneous forces 
and action of forces; we have to deal first with a physical material 
and medium, the nature and action of which by itself would be 
easy enough to study and regular enough in its action, but 
for the second element, the mental agency working in and upon 
its physical medium and material. We see a cricket ball flying 
through: the air, we know the elements of action and statics that 
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work into and upon its flight snd we can tell easily enough either 
by calculation or judgment not only in what direction it will 
pursue its flight, but where it will fall. We sec a bird flying 
through the air,—a physical object like the cricket ball flying 
through the same physical medium; but we know neither in what 
direction it will fly, nor where it will alight. The material is the 
same, a physical body, the medium is the same, the physical 
atmosphere; to a certajn extent even the energy is the same, the 
physica! pranic energy, as it is called in our philosophy, inherent 
in matter. But another force not physical has seized on this 
physical force, is acting in it and on it and so far as the physical 
medium will allow, fulfilling itself through it. This force is 
mental energy, and its presence suffices to change the pure or 
molecular pranic energy we find in the cricket ball into the 
mixed or nervous pridgic energy we find in the bird. But if we 
could so develop our mental perceptions as. to be able to estimate 
by judgment or measure by calculation the force of nervous 
energy animating the bird at the moment of its flight, even then 
we could not determine its direction or goal. The reason is that 
there is not only a difference in the energy, but a difference in the 
agency. The agency is the mental power dwelling in the merely 
physical object, the power of a mental will which is not only in- 
dwelling but to a certain extent free. There is an intention 
in the bird’s flight; if we can perceive that intention, we can 
then judge whither it will fly, where it will alight, provided always 
that it does not change its intention. The cricket ball is also 
thrown by a mental agent with an intention, but that ageht being 
external and not indwelling, the ball cannot, once it is propelled 
in a certain direction, with a certain force, change that diréction 
or exceed that force unless turned or driven fotward by a new 
object it meets in its flight. In itself it is not free. The bird is 
also propelled by a mental agent with an intention, ima certain 
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direction, with a certain force of nervous energy in its flight. 
Let nothing change in the mental will working it and its flight 
may possibly be estimated and fixed like the cricket ball’s. It 
also may be turned by an object mecting it, a tree or a danger 
in the way, an attractive object out of the way, but the mental 
power dwells within and is, as we should say, free to choose 
whether it shall be turned aside or not, whether it shall continue 
its way or not. But also it is free entirely to change its original 
intention without any external reasons, to increase or diminish, 
to use its output of nervous energy in the act, to employ it in 
a direction and towards a goal which are quite foreign to the 
original object of the flight. We can study and estimate the 
physical and nervous forces it uses, but we cannot make a science 
of the bird’s flight unless we ego behind matter and material 
force and study the nature of this conscious agent and the 
laws, if any, which determine, annul or restrict its apparent 
freedom. 

Philology is the attempt to form such a mental science,—for 
language has this twofold aspect; its material is physical, the 
sounds formed by the human tongue working on the air vibra- 
tions; the energy using it is nervous, the molecular pranic activity 
of the brain using the vocal agents and itself used and modified 
‘by a mental energy, the nervous impulse to express, to bring 
out of the crude material of sensation the clearness and precise- 
nesg “of the idea; the agent using it is a mental will, free so far 
as we can see, but free within the limits of its physical material 
to vary and determine its use, for that purpose, of the range of 
vocal sound. In order to arrive at the laws which have governed 
the* formation of any given human tongue,—and my purpose 
now is not to*study the origins of human speech generally, but 
the origins of Aryan speech,—we must examine, first, the way 
in which the instrument of vocal sound has been determined 
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and used by the agent, secondly, the way in which the relation 
of the particular ideas to be expressed to the particular sound 
or sounds which express it, has been determined. There must 
always be these two elements, the structure of the language, its 
seeds, roots, formation and growth, and the psychology of the 
use of the structure. ‘ 
Alone of the Aryan tongues, the present structure of the ' 
Sanskrit language still preserves this original type of the Aryan 
structure. In this ancient tongue alone, we sec not entirely in 
all tne original forms, but in the original essential parts and 
rules of formation, the skeleton, the members, the entrails of 
this organism. It is through this study, then, of Sanskrit, especially 
aided by whatever light we can get from the more regular and 
richly-structured among the pther Aryan languages, that we 
must seek for our origins. The structure we find is one of 
extraordinary initial simplicity and also of extraordinarily mathe- 
matical and scientific regularity of formation. We have in 
Sanskrit four open sounds or pure vowels, a, i, u, 7 with their 
lengthened forms, d, 7, ü, and 7, (we have to mention but may 
omit for practical purposes the rare vowel /7,) supplemented 
by two other open sounds which the grammarians are probably 
right in regarding as impure vowels or modifications of í and u; 
they are the vowels e and o, each with its farther modification info 
ai and au. Then we have five symmetrical Vargas or classes of 
closed sounds or consonants, the gutturals, k, kh, g, gk,‘ñ, the 
palatals c, ch, j, jh, A, the cerebrals, answering approximately 
to the English dentals, £, th, d, dh, n; the pure dentals answering 
to the Celtic and continental dentals we find in Irish and in 
French, Spanish or Italian ¢, ih, d, dh, n and the labials, p, ph, b, 
bh, m. Each of these classes consists ofa hard sound, k, c, f» ty Ps 
with its aspirate, kh, ch, th, th, ph, a corresponding sound g, 
j, ¢ d, b with its aspirate gh, jh, dh, dh, bh, and a clasg nasal, ñ, 


THE ORIGINS OF ARYAN SPEECH 661 


ñ, n, n, m. But of these nasals only the last three have any sepa- 
Tate existence or importance; the others are modifications of the 
general nasal sound, m-n, which are found only in conjunction 
with the other consonants of their class and are brought into 
existence by that conjunction. The cerebral class is also a 
peculiar class; they have so close a kinship to the dental both’ in 
sound and in use that they may almost be regarded as modified 
dentals rather than an original separate class. Finally, in addition 
to the ordinary vowels and consonants we have a class composed 
of the four liquids y, r, Z, v, which are evidently treated as semi- 
vowels, y being the semi-vowel form of 7, v of u, r of r, l of Ir, 
—this semi-vowel character of r and / is the reason why in Latin 
prosody they have not always the full value of the consonant, 
why, for instance, the u in , volyeris i is optionally long or short; 
we bave the triple sibilation $, s, and s, § palatal, s cerebral, s 
dental; we have the pure aspirate, A. With the possible exception 
of the cerebral class and the variable nasal, it can hardly be 
doubted, I think, that the Sanskrit alphabet represents the original 
vocal instrument of Aryan speech. Its regular, symmetrical and 
methodical character is evident and might tempt us to see in 
it a creation of some scientific intellect, if we did not know ihat 
Nature in a certain portion of her pure physical action has pre- 
‘cisely this regularity, symmetry and fixity and that the mind, 
at any rate in its earlier unintellectualised action, when man is 
mor? guided by sensation and impulse and hasty perception, 
tends to bring in the element of irregularity and caprice and not 
a greater method and symmetry. We may even say, not absolutely, 
but within the range of the linguistic facts and periods available 
to fis, the greater the symmetry and unconscious scientific regu- 
larity, the more ancient the stage of the language. The advanced 
stages of language show an increasing detrition, deliquescence, 
capricieus variation, the loss of useful sounds, the passage, 
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sometimes transitory, sometimes permanent of slight and un- 
necessary variations of the same sound to the dignity of separate 
letters. Such a vuriation, unsuccessful in permanence can be 
seen in the Ve.tic modification of the soft cerebral d into a cerebral 
liquid, /. This sound disappears in later Sanskrit, but has 
fixed itself in Tamil and Marathi. Such is the simple instrument 
out of which the majestic and expressive harmonies of the Sanskrit 
language have been formed. 

The use of the instrument by the carlier Aryans for the forrha- 
tion of words seems to have been equally symmetrical, methodical 
and in close touch with the physical facts of vocal expression. 
These letters are uscd as so many seed sounds; out of them 
primitive root-sounds are formed by the sirnple combination of 
the four vowels or less frequently the modified vowels with each 
of the consonants, the two dependent nasals # and # and the 
cerebral nasal # excepted. Thus with d as,a base sound, the 
early Aryans were able to make for themselves root-sounds 
which they used indifferently as nouns, adjectives, verbs or 
adverbs to express root-ideas,—da_ da, di, di, du, dü, dr, and dř. 
All these roots did not endure as separate words, but those which 
did, left an often vigorous progeny behind them which preserve 
in themselves the evidence for the existence of their progenitor. 
Espccially have the roots formed by the short a past out of use 
without a single exception. In addition the Aryans could form 
if they choose the modified root sounds de, da:, do, date ‘T he 
vowel bases were also uscd, since the nature of speech permitted 
it, as root-sounds and root words. But obviously the kernel 
of language, though it might suffice for primitive beings, is too 
limited in range to satisfy the self-extensive tendency of human 
speech. We see therefore a class of secondary rooé-sounds and 
root words grow up from the primitive root by the further 
addition to it of any of the consonant sounds with its negessary 
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or natural modification of the already existing root-idea. Thus 
on the basis of the now lost primitive root da, it was possible to 
have four gutiural short secondary roots, dak, dakh, dag, dagh 
and four long, dik, dita, dig, divh, wiich might be regarded 
either as scpazatc words or Jong forms of the short root; so also 
eight palatal, cight cerebral, with the two nasal forms dan and 
din, making ten, ten dental, teu labial liquid, six sibilant and 
two aspiraic secondary roots. It was possibie also to nasalise any 
of these forms, establishing for instance, dank, dankh, dang 
and dangh. It sccms not unnatural to suppose that ali these 
roots existed in the earlier forms of the Aryan speech, but by 
the time of our first literary records, the greater number of tiem 
hav: disappeared, so-ne leaving beside them a scanty or numerous 
progeny, others perishing with their frail descendants. If we 
take a single examole, the primi five base root ma, we find ma 
itself dead but existing in the noun forms ma, m2, man, matah, 
matam; mak existing only in the nasal form mank and in its own 
descendants makara, makura,makula etc., and in tertiary formations 
makk and maks; mak still existing as a root word in the forms 
makh and mankh; mag only in its descendants and in its nasal 
forms mang, magh in its nasalised form mangh; mac still alive, 
but childless except in its nasal disguise manc; mach dead with 
fts posterity my alive in its descendants and its nasal form manj, 
majh wholly obsolete. We find in the long forms ma and maks 
as separate roots and words with mdk, makh, migh, mac, and 
mdch as their substantial parts, but more usually deriving 
it wowd seem from a lengthening of the short root, than from 
the long form as a separate root. Finally, tertiary roots have 
been formed less regularly but still with some freedom by the 
addition, of segni-vowels to the seed sound in either primitive or 
secondary root thus giving us roots like dhyat, dhvan, sru, hlad, 
or of gther consonants where the combination was possible, 
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giving us roots like stu, fcyu, hrad etc. or else by the addition 
of another consonant to the final of the secondary root, giving 
us forms like vall, :.tajj etc. These are the pure root forms. But 
a sort of illegitimate tertiary root is formed by the vowel guna or 
modification, as for example, of the vowel y into ar, and F into dr 
so that we have the alternative forms 7c and arc or ark; the forms 
cars and car replacing crs and cr which are now dead, the 
forms mrj and marj etc. We find too certain early tendencies 
of consonantal modifications, one has an initial tendency to bet 
rid of the palatal c ch and j jh, replace them by k and g, a ten- 
dency entirely fulfilled in Latin, but arrested in the course of 
half fulfilment in Sanskrit. This principle of guya is of great im- 
portance in the study of the physical formation of the language 
and of its psychological development, especially as it introduces 
a first element of doubt and confusion into an otherwise crystal 
clearness of structure and perfect mechanic regularity of forma- 
tion. The vowel guna or modification works by the substitution 
either of the modified vowel, e for i, o for u, so that we have from 
vi the case form veo (veh), from janu, the case form janoh, or of 
the pure semi-vowel sound y for i, v for u, r for 7, or a little 
impurely rd, so that from of we have the verbal form vyantah, 
from su, the verbal form asvah, from vr or orh the noun oraha, 
or else of the supported semi-vowel sound, ay for 1, av for u, ar * 
for r, al for ir, so that we have from vi the noun vayas, from 
fru the noun sravas, from sr the noun saras, from kirp theerfopn 
kalpa. These forms constitute the simple gunation of the short 
vowel sounds a, 1, u, r, lr; in addition we have the long modifica- 
tion or orddhi, an extension of the principle of lengthening which 
gives us the long forms of the words; we have e or ay from i, uu 
or av from u, dr from y, al from aly, while a has no erddhi proper 
but only the lengthening @. The principal confusion that arises out 
of this primitive departure from simplicity of sound-develepment 
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is the frequent uncertainty between a regular secondary 
Toot and the irregular gunated root. We have, for instance, the 
regular root ar deriving from the primitive root a and the illegi- 
timate root ar deriving from the primitive root 7; we have the forms 
kala and kala, which, if judged only by their structure may 
derive either from kly or from kal; we have ayus and dyus which, 
similarly judged, may derive either from the root forms a and d 
or from the root forms u and 7. The main consonantal modi- 
ficafions in Sanskrit are structural and consist in the assimilation 
of like consonants, a hard sound becoming soft by association 
with a soft sound, a soft sound hard by association with a hard 
sound, aspirates being replaced in conjunction by the corres- 

ponding unaspirated sound and modifying their companion in 
return, e. g. lapsyate and labhdhum from Jabh substituted for 
labh-syate and labh-tum, vyidha from vyüh replacing vyühta. 
Beyond this tendency to obey certain subtle but easily recognisable 
tendencies of mutual modification, which in themselves suggest 
only certain minor and unimportant doubts, the one really 
corruptive tendency in Sanskrit is the arrested impulse towards 
disappearance of the palatal family. This has gone so far that such 
forms as ketu can be considered by Indian grammarians, quite 
erroneously, to proceed from the root cit and not from the root 
"kit which is its natural parent. In reality, however, the only 
genuine palatal modifications are those in sandhi, which substi- 
tute &dor c, g for j at the end of a word or in certain combina- 
tions, e.g. lagna for lajna, vakty for vactr, vakva for vacoa, 
the noun vdkya from the root vac, the perfect cikdya and 
cikye. Side by side with these modificatory combinations we 
have regular forms, such as yayfia, vdcya, cicdya, cieve. It is 
even open to question whether the forms cikaya and cikye are not 
rather from the root A: than actual descendants from the parent 
root ci én whose nest they have found a home. 
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These elements of variation noted, we are in a position to follow 
the second stage in the flowering of speech from the root state 
to the stage in wh'ch we pass on by a natural transition to the 
structural devclopment of language. So far we have a language 
formed of the simplest and most regular elements. The seed 
sounds, eight vowels and their modifications four in number; 
five classes of consonants and the nasals; one quarternary of 
liquids or semi-vowels: three sibilants; one aspirate based on each 
of these; their first developments, the primitive and parent rootsy as 
from tke seed sound v, the primitive root group va, va, vi, vi, ur, 
vr and possibly vu, vii, ve, vat, vo, vau; round céch primitive root 
its family of secondary roots, round the primitive va its family, 
vak, vakh, vag, vagh; vac, vach, vaj, vajh, vat, vath, vad, vadh 
van, vat, vath, vad, vadh, van, vap, vaph, vab, vabh, vam, dud 
possibly vay, var, val, vav, vas, vas, vas, vah,—the eight or 
more families of this group forming a root clan, with a certain 
variable number of tertiary dependents such as vañc, varig, 
vand, valg, vams, vank, vraj, etc. Forty of these clans would 
constitute the whole range of primitive language. Each word 
would in the primitive nature of language, like each man in the 
primitive constitution of human society, fulfil at once several 
functions, noun, verb, adjective, and adverb at once, the inflection 
of the voice, the use of gesture and the quickness of the instinct : 
making up for the absence of delicacy and precision in the shades 
of speech. Such a language though of smil! compass woyld be 
one, it is clear, of great simplicity, of mechanical regularity ’of 
formaticn built up perfectly in its small range by the automatic 
methods of Nature, and sufficient to express the first physical 
and emotional needs of the human race. But the increasing 
demands of the intellect would in time compel a fresh growth 
of language and a morc intricate flowering of forms. The first 
instrument in such a growth, the first in urgency, impprtance 
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and time, would be the impulse towards distinguishing more 
formally between the action, the agent and the object, and there- 
fore of establishing some sort of formal distincticn, however 
vague at first, between the noun-idea and the verb-idea. The 
second impulse, possibly simulteneous, would be towards dis- 
tinguishing structurally,—for it is possible that the various root 
' forms of one family were already used for that object,—between 
the various lincs and shades of action, of establishing in modern 
langtage, tense forms, voices, moods. The third impulse would 
be towards the formal distinction of various attributes, such as 
number and gender, and various relations of the subject and 
object themselves to the action, of establishing case forms and 
forms of singularity, duality, plurality. The claboration of 
special forms for adjective and adverb seems to have been a later, 
the latter in fact the latest of ‘the operations of structural develop- 
ment, because in the garly mentality the need of these distinctions 
was the Icast pressing. 

When we examine how the old Aryan speakers managed the 
satisfaction of these ueeds and this new and rich efflorescence 
of the language plant we find that Nature in them was perfectly 
faithful to the principle of her first operations and that the whole 
of the mighty structure of the Sanskrit language was built up by 
d very slight extension of her original movement. This extension 
was reared and made possible by the simple, necessary and in- 
evitatla device of using the vowels a, #, u and r with their long 
forms and modifications as enclitic or support sounds subse- 
quently prefixed sometimes to the root, but at first used to form 
appendage sounds only. The Aryans by the aid of this device 
procteded, just as they had formed root words by adding the 
consonant souads to the primitive root-sounds, by adding for 
instance d or l to va had formed vad and vai, so now to form 
structural sounds by adding to the developed root word any of 
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the same consonant sounds, pure or conjunct with others, with 
an enclitic sound either as the connective support or a formatory 
support or both, or else by adding the enclitic sound alone as a 
substantial appendage. Thus, having the root vad, they could 
form from it at their will by the addition of the consonant t, 
vadat, vadit, vadut, vadrt or vadata, vadita, vaduta, vadrta,-or 
vadati, vaditi, vaduti, vadrti or vadatu, vaditu, vadutu, vadrtu 
or else vadatri, vadttri, vadutri, vadrtri; or else they could use 
the enclitic only and form vada, vadi, vadu, vad, or they could 
employ the conjunct sounds fr, ty, tv, tm, tn, and produce such 
forms as vadafra, vadatya, vadatva, vadatma, vadatna. AS a 
matter of fact we do not find and would not expect to find all 
these possibilities actually used in the case of a single word. 
With the growth of intellectual richness and precision there would 
be a corresponding gruwth in the mental will-action and the 
supercession of the mechanical mind processes by more clearly 
and consciously selective mind processes. Nevertheless we do 
find practically all these forms distributed over the root clans and 
families of the Aryan word-nation. We find the simple nominal 
forms built by the addition of the sole enclitic richly and almost 
universally distributed. The richness of forms is much greater 
in earlier Aryan speech than in later literature. From the root 
san, for instance, we find in Vedic speech all the forms sana, ` 
sami, sanu (contracted into snu), but in later Sanskrit they have 
all disappeared. We find also in Veda variants like durafha 
and carutha, raha and raha, but in later Sanskrit caratha has 
been rejected, rah and rah preserved but rigidly distinguished in 
their significances. We find most nouns in possession of the 
a noun form, some in possession of the 7 form, some in possessfon 
of the u form. We find a preference for the simplt hard conso- 
nant over the aspirate and the soft p is more frequent in struc- 
tural nouns than ph or bk but both ph and bh occur, p és more 
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frequent than b, but b occurs. We find certain consonants pre- 
ferred over others, especially k, t, n, s either in themselves or in 
their combinations; we find certain appendage forms like as, 
in, an, at, tri, vat, van, formalised into regular nominal and 
verbal terminations. We see double appendages, side by side 
with the simple jztva, we may have jsitvara, jitvan etc. Through- 
out we see or divine behind the present state of the Sanskrit 
language a wide and free natural labour of formation followed 
by’a narrowing process of rejection and selection. But always 
the same original principle, either simply or complexly applied, 
with modification or without modification of the root vowels 
and consonants, is and remains the whole basis and means of 
noun-structure. 

Yn the variations of the verb, in the formation of case we find 
always the same principle. ‘The ? root conjugates itself by the addi- 
tion of appendages guch as mm, st, ti etc., m, Y, h, ta, va, (all of them 
forms used also for nominal structures) either simply or with the 
support of the enclitic a, #, or rarely u, short, lengthened or modi- 
fied, giving us such forms as vacmi, vadndn, vaksi, vadasi, vadast, 
vadat, vadati, vadati. In the verb forms other devices are used 
such as the insertion of an appendage like z, nd, nu or mz in prefe- 
rence to the simple vowel enclitic; the prefixing of the enclitic a 
or augment to help out the fixing of tense significance; the re- 
duplication of the essential part of the root in various ways; etc. 
We? notice the significant fact that even here Vedic Sanskrit is 
much richer and freer in its variations. Sanskrit is yet more nar- 
row, rigid and selective, the former using alternative forms like 
bhavati, bhavah, bhavate. The latter rejects all but the first. The 
case inflexions differ from the verb forms only in the appendages 
prefixed, notin their principle or even in themselves; as, age, ds, 
os, dm are all verbal as well as nominal inflexions. But substan- 
tially the whole of the language with all its forms and inflexions 
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is the inevitable result of the use by Nature in man of one single 
rich device, one single fixed piinciple of sound formation em- 
ployed with surprisingly few variations, with an astonishingly 
fixed, imperative and almost tyrannous regularity but also a free 
and even superfluous original abundance in the formation. The 
inflexional character of Aryan speech is itself no accident but»the 
inevitable result, almost physically inevitable, of the first seed 
selection of sound-process, that original apparently trifling selec- 
tion of the law of the individual being which is at the basis of all 
Noture’s infinitely varied regularities. Fidelity to the principle 
already selected being once observed the rest results from the 
very nature and necessities of the sound-instrument that is em- 
ployed. Therefore, in the outward form of language, we see the 
operation of a regular natural lay proceeding almost precisely as 
Nature proceeds in the physical world to form a vegetable or an 
animal genus and its species. 

We have taken one step in the perception ‘of the Jaws that go- 
vern the origin and growth of language; but this step is nothing or 
little unless we can find an equal regularity, an equal reign of fixed 
process on the psychological side, in the determmuing of the re- 
lation of particular sense to particular sound. No arbitrery or 
intellectual choice but a natural selection has determined the 
growth and arrangement of the sounds, simple or structural, in 
their groups and families. Is it an arbitrary or intellectual choice 
or a Jaw of natural selection that has determined their s‘gni- 
ficances? If the latter be true and it must be so, if a Science of 
language be possible, then having this peculiar arrangement of 
significant sounds, certain truths follow inevitably. First: the 
seed sound v, for example, must have in it something inherenrin 
it which connected it in man’s mind originally in the first natural 
state of speech, with the rctual senses borne by the primitive roots 
va, VA, vi, Viy vu, Vil, Uf, vr, in the primitive language. Secondly, 
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whatever variations therc are in sense between these roots must 
be determined originally by some inherent tendency of signi- 
ficance in the variable or vowel element, a, d, #, i, u, a, r, F. Third- 
ly, the secondary roots depending in va, vac, vaj, vanj, vam, 
val, vap, vah, vas, vas ctc. must have a common element in their 
significances and, so far as they varied originally, must have varied 
as a result of the element of difference, the consonantal termination 
Cy Jy M l, p, h, $ s, respectively. Finally in the structural state of 
language, although as a result of the growing power of conscious 
selection other determining factors may have entered into the 
selection of particular significances for the particular words, yet 
the original factor cannot have been entirely inoperative and such 
forms as vadana, vadatra, vada etc. must have been governed in 
the development of their scns¢ dominantly by their substantial 
and common sound-element, to a certain extent by their variable 
and subordinate element. I shall attempt to show by an examina- 
tion of the Sanskrit language thet all these Jaws ere actually true 
of Aryan speech, their truth borne out or often established beyond 
a shadow of doubt by the facts of the language. 


